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On page SIXTY (Introduction) line 23 after the words • 
of the common man. Read : 

This same subject is again explained from the Vijnana 
stand'point in the thirteentli and fourteenth chapters but in 
the hakneyed terminology of Vedanta. 



PRErACE 


In the cftTly years of the first decade of this century 
when the author v/as in his teens and at school, he cr^lcfully 
remembers how greatly impressed he was by the lectures 
of Lokamanya ’tilak ci. the Fhagavad Gila and how 
assiduously he learnt the Devaragari script to be able to 
read the work. The study of this sacred book, particularly 
the system of philosophy it contains, has been his life’s 
passion ever since. Years ago he published in Kannada 
a book entitled ‘ Buddhi Yoga' presenlirg (he substance of 
his studies. Ho is much obliged to Kannada scholars 
and readers for their generous appreciation of that book and 
also for the request to him from son c of them to place its 
contents before a wider public. The author is deeply 
grateful to the l.ord Krj^h^a for enabling him to bring out 
this English edition though after WAiliDg through all the war 
years. The future of the work he leaves to His grace. 

He wts ab'e m p iblisli a year ago a critical and fsithfnl 
English trandatioo ot the Gita verses from the stand-potnt of 
‘ Ruddlii Yoga the specific system of philosophy taught 
by the Lord Sri Krishna in the Gua. It has had a sympathetic 
reception. Tint translation is included in the present 
work and has special features which we have pointedly 
explained m our pref.ace to tbu book as follows 

" A fewwords of cxplamtu/n about this translation may 
be found helpful. It follows the principles of Buddhi Yoga- 
the name given by the Lord Kri>hna himself to the system 
of philosophy He taught Arjuna m the Gita (2-49, lO-lQ; 
11-57). The n.ame isspecific and connotes stii ral characte- 
ristics peculiar to it. It claims to be an eternal and universal 
{9.2)science(15.20) of the SouUll.D.lt is meant for the 
layfn 3 .n (Jijnasu) who istnicrcstedin the why and wherefore of 
cre.tlion and his own being in it. It treats of his moral 
problems, none of which can, m its view, be without a 
spiritual basis It appeals to his intellect, reveals exactly how 
the intellect goes wrong (2-66) and how it is itself sub- 
ordinate to the mel.i-physTcal and spiritual forces in creation 
(3'42, 43). It claims to convincfi the intellect, cleanng.all it? 


doubts without a residue (7‘2).Hence the name Buddhi Yoga 
which is a single scientific and sclf-suibclent system of 
philosophy (15‘20). Man has always sought a solution of 
the riddle of the universe and of his o'vn place in it from the 
human stand-point with dubious success. In 'Buddhi Yoga' 
Sri Krishna presents the problem from the point of view of the 
Creator and solves it for him. His religious instinct then 
stands firm on reason and common-sense and has no need to 
seek the support of mysticism. When thus viewed in the 
correct perspective of Buddhi Yoga air that strikes one as 
scrappy, incoherent or stray in the chapters of the Gita 
readily .falls in and finds its place and purpose In the 
exposition. We have tried to bring out in the English 
translation as far as the limitations of a strict translation 
permit, tbN rich philosophic content of the Gita, 

The work of translating a religious and philosophic 
treatise from Sanskrit into English ordinarily presents 
difBcuUtes. In the case of the Gita this is surpassingly so., 
A bare word to word translation can hardly convey even by 
way of suggestion, some Idea of the framework of the 
philosophy indicated above as implied in Buddhi Yoga. On 
the other band an attempt to suitably interpret the verses 
in the translation is open to objection as over-reaching the 
obvious me.ining of the context. In this translation we 
have as far as possible adhered to the mOrds and even the 
construction of sentences in the text. Additional words or 
clauses which would make the meaning suffiiciently cogent 
and clear, have been placed »nh n brackets. These, if 
omitted would leave the original wording of the verse 
intact. The reader will thus be able to judge how far the 
translation is a faithful rendering of die original. 

A correct interpretation of technical terms in the Gita 
offers formidable difficulties. Controversies have raged 
between the many orthodox schools on this score. ’Ve_have 
kept out of these controversies by relying on the Gita itself 
for our interpretations. The meaning of every Vedantic 
term used In the Gila has been indicated and in most cases 
even clearly defined in the Gita itself ; for examble the 
words, Abna, Brahma, Karma, Adfayatma, Adbidaiva, Yoga, 
Yajna, Jnana, Ajnana, I^betra, Kshetrajna, Furusha, 



i. 

vu 

Prakiiti may be mentioned. It is a pity that it has been 
considered imperative to interpret these terms occuring in the 
Gita with the aid of -their historic connotations elsewhere, 
and any departure from such authoritative connotations has 
been looked upon as heresy. It is worthy of note that the 
Gita has itself taken the lead in revising the old connotations 
of these terms. In most cases it has explained the significance 
it attaches to them. It his done so because the old meanings 
did not exactly suit its purpose. That the Gita gives the 
meaning of almost every important word, as it would prefer 
to have it, is a fact which has gone unnoticed. When 
however its own distinctive definitions of these terms are 
cleariy grasped, as It is easy enough to do, it will be seen 
that the teaching assumes a new aspect and is revealed as 
the Buddhi Yoga of the Gita. 

Besides the independent interpretation of technical 
terms another fruitful cause of the many misunder- 
standings which have beset the study of the Gita is that 
Srv Stvabna'a avowed motive in delivering the Gita is lost 
sight of or ignored. He has unmistakably stated that His 
Buddhi Yoga is a single all-comprebending eternal system 
of science and that he was giving it to Arjuna and through 
him to the human race for the second time. Yet his thoughts 
are sought to be traced to all varieties of incoherent sources. 
It will be seen that the translation of the verses offered in 
this book from the point of view of Buddhi Yoga ouniniises 
controversies and the thread of the subject matter tuns 
through the dialogue continuously from verse to verse and 
chapter to chapter as between two cultured minds and 
proceeds in thoughtful rythra from the beginning of the 
■work to the end. 

It is quite probable that In our attempt to present a 
translation of the Gita from the point of view of Buddhi Yoga 
there ate many diSictenmes. We will lhanfully own them 
if they are pointed out to us. The subject itself is indeed 
worthy of being handled in the l^ht of Buddhi Yoga by great 
and capable men. If the shortcomings of our translation 
provoke such an altempi on their part we shall be gratified.” 

The present book contains an cxhauslive mtroductioti to 
' Buddhi Yoga ' * the scicace of the Soul (Adhyalma) taught 



In the Gila. Tlicn fnllowJ the I'n^lisli transhatlon of 
all the vct3C3 in the Gin text fatthfiiUy and accurately 

rendered in the li»ht of ‘jJuddhi Vojja.’ The >.cnse of the 
verse conveyed in the translation is elucidatad and fully 
discussed in the explanatory remarks undtr c.u.h 

verse. A glosa.ary of tcchanicil terms m the Giu and al'k) an 
Index gjvin" references to verses under whicJi they haie been 
dhstfussed arc civen at the end of the book. The book 
closes with the Gu.i text m Davana^ari to facditite ready 
reference. 

India is re-creating itself and is setting about earnestly to 
find its own Saul. The le.id in this effort has been gioriously 
given by Mahatini Gandhiji by his reverent reliance on the 
Bhagvad Gita for light and guuUnce and by his nicssagc to 
U5 to spiritualise every aspect of our lives. In past ages 
India solved many a time reli.^ious and social problems 
which vitally affected the country. In the new epoch we 
are entering on to dty. we arc called upon to solve prolilcnis 
not merely for ourselves but for bum tuity itself. We firmly 
bsiisve that m this eff >rt the Bhagr.ad Gita orioUited to its 
original and univerjal appeilas in "Buddhi Voga” is destined 
toplayagrea part. We offer our humble contribution to this 
end iv.Ch our ‘ ivestig Uion into us eternal teachings. 

Before *-l lauig, the author gratefully aokaowledges 
the valuable h -Ip he Jias received in writing this book from 
his friends Mr. Sail Ramachandra Rao, C.A., Kdiicationist 
and Kannada Poet of Dharwar, Mr. K. Saiiipathgiri Kao, M.A., 
Principal National College, Bangalore, and his revered 
brother Rao Saheb V. N. Magdal, B.\. He is also greatly 
indebted to his brother Mr, M. R. V. Guru Rao of ilessrs. 
Ram Mohan 8t Co., Ltd., Travel Agents and to his Printers 
Messrs. Sri Srinivasa Press and M.'s^rs. Subodha Press, 
Bangalore, for their help. 


Bangalore City 


The Author. 


BUDDHl *^OGA OF THE GITA 

, OR 

THE BASIC SCIENCE OF THE SOUL 

"The earliest preoccupation of man in his 
awahened thoughts and, as it seems, his inevitable and 
ultimate preoccupation — for it survives ike longest 
periods of scepticism and returns after every banishment 
— is also the highest which his thought can envisage. 
It manifests itself in the divination of Godhead, the 
impulse towards perfection, the search after pure IrutK 
and unmixed Bliss, the sense of a secret Immortality. 
The ancient dawns of human knowledge have left us 
tkeix to this constant aspiration ; to-day we see 

0 humanity satiated but not satisfied by victorious 
of the externalities of nature preparing to 
return to its primeval longings. The earliest formula 
of wisdom promises to be its last — God, Light, 
Freedom, Immortality,'' 

— AURA73INDO GirOSH. 

"T^ierc is no evangel without worship. Throw 
yourselves. Children of India, info the worship of these, 
and your whole part. Strive passiotiately for knowledge. 
Yours are the spades and mattocks of this excavation: 
for with yon and not with the foreigner are the thought 
and language that will make it easy to unearth the old 
significance. India's whale hope Ues ui <x deeper 
n more rigid invesligtttiail of facts. With her 
encouragcineitl and not despair is on the side of truth." 

—Sister Nivedita* 


TWO 


The Shagavadgita has fceen’' aptly described as tte 
rarest gem of the world’s spiritual literature. It is a great 
religious scripture of the Hindus. Its fame as a philosophical 
work of great catholicity has spread to all countries in the 
world. Yet the Gita is not a mere exposition of. philospphic 
ideas ; it is a unique and perfect system of spiritual science 
specifically named Buddhi Y<^a by Lord Sri Krishna. We 
propose to study the great work with a view to investigate, 
this aspect of its teaching. 

Mas and his Maker. 

Keligion as an instinct, at the lowest estimate, is the 
indelible impress on the memory of the race, of man’s 
relations with his Maker which must have been once vivid 
and actual. Time was according to almost e\‘ery religion,' 
when man had direct contacts or even inter-course with his 
Maker. From that state a course of gradual decadence is 
also traced in him. It is true that this decadence reaches a 
point when this instinct in man becomes faint and almost 
vanishes; but it never becomes wholly extinct. Biding its 
time in the heart of large masses of men in crude forms of 
faith in and craving for Him, it again bursts forth. Time 
and environment give birth to a mcssiah - a saviour. He 
intcrp^ets^ this superstitious belief as the seed of the ^ 
irrepressible religious instinct and a mighty upheaval in 
thought and life ushers in a new age. This has been the 
history of religious revivals in the past. 

Religloa aad Haman Thought. 

Roligion is the oldest human problem. All human 
thought on it has been more or less a vision of the summit 
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from the valley, accompanied necessarily with its limitations. 
Speaking of the ordinary man, it may be said, that religious 
ideas served fcotn the earliest times as a balance beween the 
spiritual and materialistic tendencies m him. The search for 
God, Light, Freedom and Immortality may have been as 
impervious to intellectual scrutiny then as it is even to*day. 
But there was the universal urge to accept these objectives as 
worthy ideals. They were always found to contribute to the 
well-being of the individual and society and to hare satished 
a craving embedded deep down in human nature. It cannot 
be denied that for long millennia in the past, this expedient, 
if it may be called such, answered the needs of society and 
to a considerable degree, preserved human nature from 
corruption. These religious ideals were in those times in 
the same position in which moral ideas stand to-day. From 
the purely intellectual stand point many of out present day 
moral ideas may be difUcult to explain. Yet they are 
accepted Instinctively without demur as necessary for social 
well-being. 

Religion and Science. 

With the advent of the sdentihc spirit jn the course of 
the last century the influence of religious ideas on man 
weakened. In our day religious ideals have lost their hold 
on human thoughts and a spirit of scientiflc enquiry is 
abroad. The modern man is in search of scientific reasons 
for belief in and devotion to God. Religious ideals have 
failed to satisfy the rigorous test of reason and arc generally 
rejected as untiustwoithy. Our deeds if not thoughts pr..ve 
the rationalist’s stand that "God even if He exists is afar 
off event and He may well not exist for all t\e knou." Light 



and Freedom which we once longed and humbly strove for 
are now ours by right. Science has given us Light which we 
had not dreamt of and with It ability to fight and wrest our 
freedom. Where is.the need then for spiritual ideals ? 

Still, the triumphant march of science has led the 
human race into disaster even in the short space of a century. 
Science - pure science ~ is not to blame for this result ; but 
(he misfortune of its being wedded to unbridled greed jn 
man. Science has brought us an enormous amount of new 
knowledge but who can estimate the worth or volume of the 
old which it has made us forget or reject ? Great leaders of 
humanity have now become Introspective and feel disposed 
to re-examine the basic springs of human happiness.’ 
Mr. Koosevelt with his last breath as It ware, called on all to 
"cultivate the science of human relationship-" Even the 
redoubtable Mr. Churchill deplores that the "psychic energies 
of mankind have been exhausted and vital springs of human 
inspiration are for the moment drained." Science, as we 
have known it so far, has no remedy against greed in man. 
Religious cultures bad found a remedy - albeit negative “ 
and had kept it under check. But wc have no patience in 
our day with such unscientific devices. Hence arises the 
necessity for a re-investigation of religious and spiritual 
ideals on a rational and setenlific basis. The Bhagavadgita 
lends itself eminently to this purpose as it presents 
lundamental principles of lel^ion in their most universal and 
rational setting. 

The Gita and Spiritaal Science. 

* ’ The Gita declares that the ment essential knowledge 
which man needs to balance his life and steer it correctly, is 





about his spiritual parentage and his own why and wherefore 
in creation (10-32). This, ‘Spiritual back ground of hutnan 
nature ’ in fact, comprehends and regulates, in a way, all 
other knowledge required 'by him. It -also' provided Ihi 
right basis {or its use. But “ Who vetily knows and who can 
declare it, whence it was born ttnd whence comes this 
creation ?” asks the modern anguished soul. Another 
declares ” Theorise as we may life must remain in the last 
resort a mystery. Ik is not given to us to know exactly how 
it aioSe and whftt is hsend.” The G»ta however claims. to 
impart this knowledge about the why and wherefore ,o£ 
creation and of Wan’s presence in it unerringly and as a 
supreme secret which the author oi creation alone can 
divulge (6~39). But has not the Gita been with Ms for the 
past five thousand years at least? Have not numberless 
persons of great authority and intellectual and spiritual 
calibre interpreted it to thetnselvcs and to humanity ? Yet 
man's thirst for knowledge about cteation has remained 
unquenched. Why should this be so? It is easy enough 
fo blame the perversity of human nature for this as religious 
schools would fain dd. But truth and kno^vledge should 
be able to conquer perversity and roan has the right to be 
coriviriced before he can accept solutions offered for sthe 
pfoblerrl of creation. Wfe think, however, that the problem 
has baffled ns because the Gita has been seen in a light not 
its own, because postulates about the soul and its mysterious 
attributes found in other works have been imposed op it 
regardless of its own perspective. The Gita has its own 
perfect system of spiritual sciMice (9-2) Which promises to 
clear alldoubts and grant its Votary the most perfect vision 
of the plan and workings of creation, .It is our purpose tb 



attempt to study and present it to tbe judgment of our 
readers. 

The Gita and the Prasthautnya. 

The Upanishads, the Brahma Sutras and the Gita are 
the three scriptures which comprise the Prasthanatraya or the 
three great authorities. There is no doubt that the present 
popularity of the Gita is due to its being one of the Prasthanas. 
It may be surmised that even in its long career before it was 
thus included in the holy canon, it was greatly valued and 
enjoyed its due measure of fame or popularity. The 
Brahma Sutras are directly related to the Upanishads. But 
no such relation avowedly exists between these and the Gita. 
The Gita is spoken of as an Upanishad only In token of its 
great authority. The extent to which the Upanishads bad 
captivated the popular mind at the time is evident from this 
fact. It also bears testimony to the great esteem in which 
the Gita was then held. It would be interesting to know, 
though not easy to decide, whether those who thus brought 
the Gita and the Upanishads together sought the support of 
die authority of the Gita for the Upanishads or of the 
Upanishads for the Gita. As they were out to establish the 
Vedantic tenets of the Upanbhads it may be assumed that 
they sought the support of the Gita for the Upanishads. We 
plead strongly for the independence of the Gita for the 
reason that prior to its inclusion among the Prasthanas there 
is no direct evidence of their mutual dependence. The 
Brahma Sutras, which followed the Upanishads, avow the 
Upanishads as their parent. But in the Gita which came 
after the Brahma-Sntras there is no express mention of the 
Upanishads. No doubt the Brahma-Sutras have been 
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EIG|ITS 


.The Upanishadic school is not alone^in re&piog the 
advantage from a supposed agreement with the teachings 
of the Gita. Other schools have claimed -and enjoyed a 
similar advantage. The Sanhhya and Yoga Schools afe 
instances in point. We submit, the Gita is a tfeati» which 
shines with its own light. Toa>nsider it as dependent' en 
other authoritative works is to do it severe injustice. We 
have regarded the Gita to be a self-contained and original 
work and have humbly attempted to assess the real worth of 
its independent teachings. 

Gita and the Ordinary nan. 

Let us consider how at present ordinary people are 
acquainted with the teachings of the Gita. The number of 
Gita preachers is indeed legion. The great ^charyas Of the 
different schools, their eommentators, poets, erudite Vedahtic 
scholars, Yogis, Pouranikas, Logicians Grammsirians and 
others representing the old school; Historians, Orientalists, 
Critics and Reviewers, Researchers, Pandits from East and 
West, Sectarians, Freethinkers, Learned men and women, 
Social Reformers, Swarajists, followers of other religions and 
others claiming a modern outlook — all of them hive been 
and are at great pains in the good cause of acquainting 
the ordinary man with the message of the Gita. Obviously 
the Gita does not own any of the various stand- 
points of writers referred to above. It has its own 
•view.point which is original, conclusive, supreme and 
universal. It is all-erobradng. It finds a place and tin 
explanation in its own system not only for the diverse view 
points mentioned above but for others too which may be 'put 
forth in the future. 
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of this feelmg of satisfaction or joy. Now, the happiness 
experienced by the mind is more subtle and intense than the 
satisfaction obtained through the senses. Similarly intellectual 
happiness is of course always superior to the mental. And 

tharhappiness is the highest when realised in an effort to 
cognise the Atmic (soul) nature. 'For experiencing this 
happiness it is not essential that the spiritual principle which 
the Buddhi visualises should be wholly true. The vision 
may even be fallacious. Still in its very effort to grasp the 
principle the Buddhi feels wafted to great heights of 
happiness and finds satisfaction. The happiness experienced 

by the Buddhi through such efforts should not be taken as 

evidence of the grasp of spiritual truth. With the realisation 
of genuine spiritual truths wonder should cease, doubts'must 
vanish altogether, peace and consequent satisfaction should 

engross and enlighten all the functions of the Atma, Buddhi 

mind and the senses and abide in them uninterruptedly. 
Unless these results follow, the Gita seems to hold that 
happiness derived by the Buddhi in its intellectual search 
for spiritual truth, howsoever subtle or ingratiating it may 

be, can never be testimony to the genumess of those truths. 
We do not find among the people such peace satishaetion 
in the wake of their present spiritual enlightenment. On 
the other hand, a mere superficial understanding of the 
conventional meanings of VedanUe terms has only tended to 
accentuate their doubts and difficulties. The Buddhi 
enraptured with the subtleUcs of fascinaUng Vedar.lic terras 
such as Atma, Brahma, Karma. Jnana, Sanyasa, Yoga, 
Adhyatma, Adhidaiva. Adhibhuta. Karmavipaka. Kirdwandwa, , 

TrigunaUu.BhakU.Moksha.Ksharaand Akshara. Sat and 

Asat. Pmda and Brahmanda, Purusha and IVakriti, Jivatma 
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and Paramatma and so on feels that h has grasped the 
farthest limits of the ultimate reality. Yet it is as far from 
it as ever. This is evideiiced by the fact that the exact 
significance of these terms is yet undetermined arid is giving 
room for raging controversies among the Pandits themselves. 
It is clear then that the labours of our Pandits have brought 
to the people neither real knowledge nor peace. 

Why Spirilual Science has failed ns. 

VVe cannot be sufficiently grateful to the Pandits- and 
men of learning who preserved and handed down valuable 
vjorks such as the Shruiis, Sroritis and the Purunas and 
Shastras from generation to generation. They are like 
treasure troughs of the spiritual experiences of man from 
the ancient days of spiritual dawn. Yet it is not expedient 
the present time to accept without modification the 
essential purport of these works as inteipreted by them. 
Nor can we hold them alone responsible for the batten 
result of their endeavours m the spiritual field. Society too 
has to share the blame because of its non-chalance in the 
matter. Besides Adhyatma Vidya is ever inevitably wedded 
to arts such as classics, poetry, logic, literature. Yoga and 
others. Society has evinced interest in it for the beauty 
imported into it by these embellishments. Society has not 
sought Adhyatma Vidya for its own sake. This we may say 
has also been one of the causes for its having failed us. 

In the belief that an acute intellect is essential to 
understand spiritual principles, people have left it to the 
seers and Pandits to grasp and explain them. The idea 
is deep-rooted that Adhyatma Vidya is not accessible except 
through the sect's vision, the poeYs imagination or the dry 
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syllogistic rules ai logic. Adbyatma VidyaJias thus beccrre 
pigeon-holed and we 'are^ without an independant science 
of it. Every science deserving of the name must be able to 
establish its own decisive conclusions which should accord 
with human eJrperience. Nor should it contradict, the 
conclusions .arrived at by other sciences. ‘The ’truths 
established by it must be exclusiwly relating to its own 
subject. In the science which in our day passes under the 
name of Adhyatma Vidya-these^baracfeiistiCT-arenot to b6 
seen.. 

Not merely this but the term Adhyatma is understood 
fo mean an Investigation Of principles which are supersensual 
and metaphysical,. Now< it is .not easily possible to find 
support for such principles in ordinary and common human 
experiences. Hence the spiritual experiences of extra- 
ordinary men of all ages are ran-sacked to build up this 
science. These experiences are often admittedly contradictory. 
Yet bS these super-meo were credited with extra-ordinary 
capacities and inner visions the contradictions in their 
conclusions had to be glossed over and these had to be 
honoured and accepted as trUe realisations. But as it is 
obviously inconsistent to admit wntradictory experiences 
however sacrosanct, as essential truths these were termed 
Matas ” or schools of thought. At present' the babel of 
clamour set up by these di/Ferent schools goes by the name 
Adhyatma.” They are venerated as systens of truth. 
Yet, after all, they are not eternal truths. At best they arc 
supreme achievements of imaginative mysticism. They may 
be called sdences by their votaries but they can never attain 
to the heights of knowledge to be really called sciences. 
The science of Adhyatma to be exnct and genuine must not 
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deny but admit the reality of externa! phenomena 6f life, 
it should explain clearly their relation to ‘the spiritual 
principles and laws so as to be understandable by the 
ordinary man. Its conclusions nmst be universal and 
eternal in their appeal. It must concern itself in iU 
investigations not with one half of inan*3 nature such as the 
Spiritual but the whole of it. In our humble opinion such a 
genuine science of Adhyatma has not been realised ‘yet. 
We have longed and sought for it and have found that the 
Gita viewed from a new angle presents a correct picture of 
the real science of Adhyatma. We have venlifted to submit 
the result of our humble investigations to the judgment of 
OUT- readers. 

Doahtf oo the threshold. 

As we enter on a critical study of the Gita doubts crowd 
in upon us. Is it an independent treatise or only an episode 
in the Mahabharata story J If it is an independent work who 
is its author ? Why is it a pan of the Mahabharata which is 
avowedly the creation of Sri Vyasa ? Is Sri Krishna who 
expounds its philosophy a historical personage or a character 
created by Sri Vyasa ? If the former what about his 
parentage, clan and Gotra? How far is it probable that 
Sri Vyasa, the author of Mahabharata, \Y.as himself Sri 
Krishna of the Gita? If not which of the many historical’ 
personages of that age who went by the name of Krishna 
taught us the philosophy in this great work? Could the great 
War which was the immediate cause of the birth of the Gita 
have been a historical fact ? An episode such as the display 
of His universal form by Sri Krishna to Arjuna occurs in the 
body of the Gila; does this not seem improbable ? 
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Are there interpolations in the Gita ? If so which are 
they ? - What might be the number of verses in the original 
Gita ? What was the baste idea which the original verses 
embodied? Which are the antecedent works and schools of 
thought which the Gita in its present form follows or 
subscribes to ? Many verses in the Gita are adapted into it 
from the Upanishads; why not we conclude from this that 
the Gita follows the Upanishads? In the Mahabharatha the 
Gita is mentioned quite often, and verses from the Gita are 
repeatedly copied into it. Why not then assume that the* 
Gita is an extension of the philosophy of the Mahabharata ? 
Yoga is the main theme taught In the Gita. The Yoga of 
Patanjala has been unmistakably mentioned in it. Similarly 
there is mention of Sankhya. May it be that the Gita is a 
handbook of the twin sciences of Yoga and Sankhya? It 
obvious from the evidence of their traditional history that the 
Gita and the Bhagavatadharma are the ofT'Spring of one and 
the same school . The Gita must, therefore, be a treatise 
of Bhagavatadharma f There is some semblance of reason 
for all these schools claiming the Gita as their own. But 
without the vestige of any reason other schools of thought, 
such as Advaita, Dwaita, Sanyasa, Ethics, Politics, each of 
these lays its own claim to the Gita as the interpreter of its 
special philosophy. What is one to think of the Gita in this 
conflict of claims ? Had any other work but the Gita been 
enmeshed in such aconflict of theories it would have been 
discarded as unworthy of notice. But why does the Gita 
gain in importance and reputation inspite of this dubious 
situation ? 
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6ur new ontlook. 

There is no end to questions of the kind indicated 
above. It is usual to discuss them elaborately setting out 
the pros and cons of opposing conclusions. These discussions 
have served no useful purpose. They have led to no final 
conclusion. Nor is there hope of any better results in 'the 
future. We do not therefore propose to discuss any of these 
issues at length here, tut will indicate our views when an 
occasion to do so arises in the course of our study. 

To our mind it is quite unnecessary to consider these 
objections ia order to get at the core of the teaching- in the 
Gita. We propose to investigate the worth of the philosophy 
taught in the Gita on Its intrinsic merits. We will not pause 
to consider the historicity of Sri Vyasa or the Mahabharata 
ot of the personality of Sri Krishna who has himself 
preached the Gita. Even if these personalities are proved 
to be Imaginary we do not believe the philosophy embodied 
In the Gita suffers in the least on that account. We propose 
however to accept one postulate found in the Gita to facilitate 
our inquiry. The Gita is unique in one particular and this 
IS not to be found in any other work of Vedanta literature. 
Other authors of Vedanta literature have but recorded their 
own experiences. But the author of the Gita claims that He 
is the creator of the universe. We will not deny Him 
this claim on hisioric grounds or probabilities. For the 
purpose of our inquiry wc concede this claim. We are not 
blind devotees. H Sri Krishna's personality and his 
philosophy in the Gita do not justify this lofty claim it does 
not aficet our study. But if assuming the postulate we have 
menlloned above it is rationally possible foget at the real 
worth of that philosophy weshaU endeavour to assess it. Wc 
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their own Supreme ideal of Gi'dhooil in places where the 
name Sri Krishna appears in the Gita, they will easily 

appreciate the uniqueknowledge about Adhyatmaand Jnana- 

Vijnana in respect of creation, contained in it. It will then 
deserve to serve as the basis of that universal rclision for 
which the world is athirst. We hope the study of the Gita 
from the new angle which is presented here will help the 
evolution of Sanatana Dharma to its highest potential. 

The MahahharaU and the Hnt Principle of creation. 

It is essential to grasp the supreme status of the author 
of the Gita, as revealed by Hi d in it, to be able thoroughly 
to enter into the heart of His teaching. The people of 
Dharatavarsha have fully acknowledged this. We have 
already stated that we do not propose to discuss the historical 
relationship of the Gita and the ^lahabbarata. Sut the 
evidence of the latter regarding the author of the GiU being 
also the Supreme Soul and the creator of the universe is too 
important to be ignored. The dynastic history of the 
j^ouravas and the Fandavas is the subject matter of the 
Mahabharata. The Kouravas figure «n it to bring into relief 
the virtuous life of the Fandavas. Similarly, the Fandavas 
gre there to add lustre to the greatness of Sri Krishna and 
^0 make it known to the world. The vast extent of the 
Mahabharata, its complexities, the delineations of its great 
haracters, its episodes small or big moving us to pity or 
_ jll these are introduced in it on purpose to declare 
world Sri Krishna as the Supreme Soul, as 
jjesl among gods and as the Power that moves the 
lbs I'’® Bb^gavan Vyasa, the author of the Maha- 
entire^^' . other great pg:*-^'ties depicted by him. 
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emphatically proclaimed that they knew not the limit of Sri 
Krishna’s greatness, that, in f.:ct, no one was capable of 
entirely comprehending it. This faith had sunk deep in the 
hearts of the people-of Bharatavarsha that the Supreme Soul 
who is the Overlord of the worlds had assumed human form 
and was in their midst as Sri Krishna to interest Himself in 
their weal and woes and to see to the fruition of the divine 
destiny of their lives. 

The strength of this abiding faith could be gauged from 
the fact that Bhagavan Sri Vyasa devoted the whole of the 
Great Epic to sing the deeds of that Supreme personality. 
We should not judge this ardent faith of theirs from our 
present day standards. Wc should not disregard their 
puissant faith in the manifestation of the Lord of the universe, 
in assessing the worth of the spiritual, religious, moral and 
social greatness attained by the people of Bharatavarsha of 
those times. For, ‘anything that was essentially false 
and spurious could only be absurd and* unfruitful, never 
beautiful and inspiring.' 

In trying to fathom the meaning of the teachings of 
such a unique personality, it is belter indeed to enter into 
the spirit of the utterances and dive deep to find their full 
import, than to infer them from the s.ijings of other 
personages however eminent. It must surely have something 
more to Inform us than the Vedas, the Upanlshads and the 
Brahmasutras. These documents are human, the Gila is 
divine. 

Ii the Gita a tecoad«Iiattd purveyor ? 

We have closely ex-immed the question of the indebted 
•ness of the Gita to earlier works. It has borrowed 
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have therefore assumed in our study of the . Cif*. ■ St* 
Krishna isJ th6 ’ Divine Personality ’ * the Supieme Alma 
so as to subserve out purposd of the search, for' truth and 
would request the reader to kindly bear with tis. 

i . .s' 

Cod a principle., 

« If the author of the Gita is perceived not as a personalitJ 
but as a principle it will creally fa<aHtate ow study of the 
science of the soul. All agree that God is one, yet religions 
set up in His name are innumerable. Religions which set 
out to declare and demonstrate the oneness of God have 
failed to assimilate other religions and have stood out as 
their rivals. If the Power which projected tie world tella 
us how and where to seek for It or discloses the manner in 
which it has been planned and put forth, we ought to accept 
gratefully such help in out seatcb for a solution of tho 
riddle of ureatioD. This will eliminate all jealousy 
and competidon between so called religions, Sri Krishna 
has done this in the Gita. We should therefore fofget in 
our study the human personality of Sri Krishna who taught 
the Gita and consider only the universal creative principle 
which expresses itself through that personality. 

The Gita insists on our knowing the Lord Sri Krishna 
" in principle " (Tatvataha). This should not be understood 
to mean "in essence” which is the stand.point of the 
Upanishads, not of the Gita. Once we accept the 
Upanishadic interpretation we proceed as a matter of 
course to investigate the essential part of creation and 
exclude the noa-essential. This results in systems of 
philosophy of negaUoh of many shades and colours. The 
GUa does not speak of the essential and non-CSS^htial in 
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creation as different. Also U insists on the truth that the 
Lord is equally present evciywhcre in the non-essential 
as well as in the essential (6-31 , 13-^6, 28). 

1£ the Lord should be known in principle, what are 
these principles, which onemustkaow about Him? According 
to the Gita they are (1) that He is the Purushottsina - the 
Overlord and the Supreme Enjoyer of His own creation 
(5-29 ; 9-24), (2) that the creation is pul forth by Him for 
His own purpose of enjoymenl according to His onn perfect 
design and is presided over by Him (9-10, H), (3) that He is 
the friend and benefactor of every being in His own creation 
(5-29), To know Him as such is to achieve salvation through 
peace— the only way it can ever be achieved. 

- Sri Krishna's personality has given su^tenarce (o the 
Sanatana Dharma through the ages and can do so ever marc. 
But this purely emotional appeal is not enough in our scientiffc 
age. We should consider His personality as the embodiment 
of the universal creauve principle, which in the Gita It claims 
to he. Such an ideological conception wilt enhance the worth 
of the personality of Sii Krishna and will not lower it. 
Sanatana Dhaxma will on this account acquire a new vitality 
and regain its true Sanatana character which at present 
exists only in name. 

The need for a universal religion is being felt incrcasingiy 
day by day. It is now high time that the Sanatana I>Ii.irira 
broadens as outlook m this manner and acconmiodates all 
other religions within itself by rmdmg for them alt an 
interpretation at once scientific, phiiosop.cal and bas.d on 
eternal verities in every detail. 

The key to this achievement lies in the Hhagavadgha, 
Men of all religions may read it. If they wilt only subsiimjg 
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their own Snpre’ne ideal of Godhood in places where the 
name Sri Krishna appears in the Gita, they will easily 
appreciate the uniqueknowletlRe about Adhyatma and Jnana- 
Vijnana in respect of creation, contained in it. It w’HI then 
deserve to serve as the basis of that universal religion for 
which the world is athirst. We hope the study of tliC Gita 
from the new angle >vhich is presented here will help the 
evolution of Sanatana Dharnia to its highest potential. 

The Mahahharala and the Finl Principle of creation. 

It is essential to grasp the supreme status of (he author 
of the Gita, as revealed by Hij» in it, to be able thoroughly 
to enter into the heart of His teaching. The people of 
Bharatavarsha have fully acknowledged this. We have 
already stated that we do not propose to discuss the historical 
relationship of the Gita and the ^tahabharata. But the 
evidence of the latter regarding the author of the Gita being 
also the Supreme Soul and the creator of the unh'erse is too 
important to be ignored. The dynastic history of the 
Kouravas and the Fandavas Is the subject matter of the 
Mahabharata. The Kour.'i%as figure in it to bring into relief 
the virtuous life of the Fandavas. Similarly, the Fandavas 
are there to add lustre to the greatness of 5n Krishna and 
to make it known to the world. The vast extent of the 
Mahabharata, its complexities, the delineations of its great 
characters, its episodes small or big moiing us to pity or 
rage — all these are introduced m it on purpose to declare 
and present to the world Sri Krishna as the Supreme Soul, as 
the Highest among gods and as the Power that moves the 
entire world. Bhagavan Vyasa, the author of the Maha- 
bharata and the other great personalities depicted by him, 
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emphatically proclaimed that they knew not the limit o£ Sri 
Krishna’s greatness, that. In fact, no one was capable of 
entirely comprehending it. This faith had sunk deep in the 
hearts of the people of Bharatavarsha that the Supreme Soul 
who is the Orerlord of the worlds had assumed human form 
and was in their midst as Sri Krishna to interest Himself in 
their weal and woes and to see to the fruition of the divine 
destiny of their lives. 

The strength of this abiding faith could be gauged from 
the fact that Bhagavan Sri Vyasa devoted the whole of the 
Great Epic to sing the deeds of that Supreme personality. 
We should not judge this ardent faith of theirs from our 
present day standards. We should not disregard their 
puissant faith in the manifestation of (he Lord of the universe, 
in assessing the worth of the sprnlual, retigious, moral and 
social greatness attained by the people of Bharatavarsha of 
those times. Tor, ‘ anything thst was essentially false 
and spurious could only be absurd and* unfruitful, never 
beautiful and inspiring.’ 

In trying to fathom the meaning of the teachings of 
such a unique personality, it is better indeed to enter into 
the spirit of the utterances and dive deep to find their full 
import, than to infer them from the savings of other 
personages however eminent. It must surely have somelhing 
more to inform us than the Vedas, the Upanishads and the 
Brahmasutras. These documents are human, the Gila is 
divine. 

Is the Gita a seeood*haad porveyor? 

Wc have closely exsmined the question of the indebted 
•ness of the Gila W earlier works. It has borrowed 
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descriptive or r>"iirative phrases anti sometlines moral or 
spiritual sayings then in vogue. Tljcre is not a single verse 
in the whole collection nh’ch sets forth or suggests the 
indepentl'.iU systo n of philosophy peculiar to the Gita. 
Those who will critically examine these verses will be 
convinced of the truth of our statement. Ko elaborate 
discussion of the verses is necessary here. It is, of course, 
not posible to convince those who have prejudged the issue. 
It is also very important to note that in most cases words 
■which are found in other schools of thought and works have 
been used in the Gita to inculcate new ideas, that is, words 
and phrases adopted in the Gita from the Upanishads are 
intended to support tenets peculiar to the Gita. Buddbi 
Yoga, Karina Yoga, Brahma Yoga are principles germane to 
the Gita philosophy as also the ideas of Bhaktl, Purahottania, 
Purushatraya, Adhyatma, Vyavasaya, Vyabhichara, 
Daivasura Sanipat, etc. Though the Upanishads and the 
Gita are w'orks pertaining to the same subject their ways of 
approach to it run on parallel lines. It is not proper to infer 
the dependence of the Gita on them. It is also clear that 
when adopting words, phrases or verses from other w-rks 
the Gita very significantly introduces a variation in their 
import which is really of great consequence. Even from 
these variations its new outlook and the supreme sublimity 
of Its philosophy become markedly apparent (2-45,8-6: 
3-42; 15-6). 

To understand it, be in tnne with tbe Gita. 

Sri Krishna has fully opened IIis heart and has 
explained If s plan of creation unreservedly in the eighteen 
chapters of the Gita. Ratbar than blame Srj Krishna’s 
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explanations as inadequate or abstruse it were far better 
that we look for the cause of this, 5n our failure to understand 
His point of view and make a fresh effort to do so. That 
Sri Krishna’s uUe/ances in the Gita were designed by Him to 
be enigmatic seeirs iirposwble. Arjuna's powers of under- 
ttandlng were normal. This is evident from the questions 
he put to Sri Krishna. The Gifa was easily and fully grasped 
by him. AVhy then should it not be equally clear to us? 
If uc could study the Gita with a love for Sri Krishna as full 
and faithful as Arjuna’s and attempt to follow Sri Krisnna 
along the path along which He led Arjuna and get to the 
core of the teaching it will Indeed be as clear to us as it was 
to him. Unless we thus come to be in tune with Sri Krishna, 
the Overlord, it will not be possible for us to grasp the secret 
of the Gita. It will not do to look upon Sri Krishna merely 
as a human personality (O-ll). W« need not, indeed, 
conceive Him in the fouT-armed d vine form. To understand 
Him in principle ” (Talvataha) as already explained, is to 
understand Him rightly (I8~55). He taught the Gita that 
people may so understand Him '* in principle.'* Rousing 
Arjuna to fight was rot the n-ain objective (18-59). Arjuna's 
despondency and do«bt4 vanished because be grasped 
Sri Krishna’s greatness " in principle ", not because of Sri 
Krishna’s eloquent exposition (10-12. 18). Those who 
would understand the Gita in ite real significance must try 
similarly to undcrnland its author - Sri Krishna “ in 
principle". To know a personality “in principle*’ is to 
know Us inward nature, i»s status, powers and capacities (-1-9}. 
We shall now proceed to study the personality cf Sri Krishna 
“ in principle ’’ as presented tq the Gita, 
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The Adhjratmlc boriion ; 

Creation Iiad « bcKlnninj;. Tlut it also have a 

cau^iC is univetsaUy acteptcii. Hut doubts have been raised 
as to whether such a cause would be conscient or fnconscient 
or whether it is capable of a sriJI in its workincs. In the 
Vedantic school the cause of creation has been called the 
Atma (Soul). Every one who sets himself to think about 
creation and its cause has ultimately to postulate this 
principle at the Soul or somelhinc akin to it with a diilerent 
name. The thoughts and conclusions of the Vedantic 
schools were far far In advance of other philosophic schools 
^n their postulations about this principle of the Soul. We 
will presently try to study and understand them. 

Vedanta has investigated the basic natuie of the n hole 
of creation with surpassing thoroughness and has arrived at 
the conclusion that the Soul principle underlying it is alone 
real and ultimate. All credit is certainly due to Vedanta for 
this great and profoundly important discovery." It is evident 
that in their investigations Vedantins were virtually aided by 
their inmate intuitional capacity. That philosophers of other 
nations have postulated principles akin to the soul is also 
due to intuition only. The Vedantists have succeeded in 
supporting their conclusions with a fund of sublinie 
reasoning which is creditable to their intellectual subtlety 
and which has brought the Soul theory within the pale of 
logic and human convictions. They have also striven to 
prove that this Soul principle is one without a second in all 
creation. This, to our mind, is the reason why Vedanta has 
been accorded special recognition by thinkers throughout 
the world. 



I'-WENTy-THREE 


through iatuttton - not through intellectual ingenuity. 

Having discovered the great truth that the Soul principle 
it one in all creation, the Vedantists misapprehended the 
cause of their s'lccesstvhich they thought was due to logic 
and skilful invtsttgations. They lost sight of the power of 
intuition innate in them and the way in which it worked and 
helped them m their endeavour. Logic can satisfy the 
inquirer about the relation between matter and spirit. But 
beyond this it cannot go. This is why Vedanta has tenaciously 
clung to its one and only discovery and is engaged all along 
in finding new arguments to defend it as often as it is assailed. 

. It is not possible to visualise the ultimate truth regarding 
Ihe origin of Matter and Spirit and their relation by this 
method of intellectual investigation. Man to-day aspires to 
know the relation between Matter and Spirit in every detail 
and in all its aspects. He even craves to probe the source 
and reality of the Emotional in nature which apparently 
exalts even the spiritual. What i» Dhakti— -devotion ? Where 
is its source ? The a'lpiralion in man to know Cod — is this 
natural or adventitious ? If it is the hitter why does it avail 
everywhere as if it is natural ? If the former why ii man 
unable to probe down to the ba-nsof this reality f Whence the 
power of love and hate between individuals ? Whai is love ? 
What is it that elevates or degrades it and why? Father, 
mother, children, reUtwna — whence the force of attachirent 
in thes? relatims? Can this be an affection of the mental 
nature only? Matt is athirst to know the inward reality of 
these and of many other similar problems which torment him. 
That the intellectual method which Vedanta has followed is 
inadequate to resolix these doubts is admitted by all except 
the Yedanlists, 
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IntoUion is (he vthf (o Ve<faat«. 

The Gita exposes this ilcfcel in the Vcdantic method of 
investigation and stimulates the power of intuition for a 
more fruitful enquiry. The Gita does rot say that this power 
of Intuition is a special attribute of only Mahatmas. This is 
not according to the Gita, the supcrsensual direct vision 
(Aparoksha Jnana) believed to be gifted to Seers of Yogis. 
Neither is it the power iff direct realisation (Sakshatkara) 
by an inner sense said to be found in Vibhuli Puiushas or 
Master-Mystics. Intuition is an attribute of the common 
human nature found more or less hatent in man but easily 
revived in him by conscious effort. The Gita has also 
pointed out the straight and easy way to attain it. In man 
it is the function of the intellect to take cognisance of 
imptilsss transmitted to it from the soul nature. It is this 
power inherent in the intellect which is called intuition. 
This is wjllni^h lost In the ordinary man but is easily 
recoverable. The capacity for righteous faith in man— 
howsoever feeble — is the seed from which intuitional power 
grows. If this faith is well nurtured it develops and ripens 
and is seen as Bhakti or Vijnan.a or Yoga in later stages. 
By its fervid appeal to the intuition.al faith in man, the Gita 
not only resolves all his doubts about creation (7-21, but also 
brings all its explanations within the grasp of the ordinary 
reasoning intellect. In this process, however, unlike 
Vedanta which proceeds from the base towards the crown — 
from Matter towards Spirit — the Gita descends from the top 
to the base. Creation is not without its author. He is 
neither the sentient nor the insentient. He is beyond both. 
He is the unexpressed Soul and yet He engrosses and ‘ 
contains all that is expressed (10-20^. He is not the one 
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incapable o{ a will. This creation is a ripple of His absolute 
will (Maya), -which scintillates in His mind (10-6). He it is 
who is expressed in the form of the universal projection. 
He is the one who tahes birth in definite forms from age to 
age In this His own creation. He is the Turusha (the 
Enjoyer) — the Purushott.aira. He is Sri Krishna in human 
form who taught the Gita to Arjtma! 

The Gita speaks q( intuition as Shreddha. 

Man is made to exist as an animal but to live as a soul- 
intuition is an attribute of the human soul, reflected in the 
intellect, which he may choose to conserve or lose. To 
conserve it Is to be humanly divine (Adhidaiva). To lose it 
Is to degrade himself (Adlubuta). That a person acclaims or 
denies Sri Krishna or (he Godhead in creation is, according 
to the Gita (3-31, 33), entirely due to the tendency (Prakriti) 
Inborn In him. To those without intmllon— Shraddha— who in 
consequence do not accept Him as the Purushottama— the 
Supreme, the Gita has no advice to offer. It holds that this 
state too is a stage in the course of the soul’s evolution 
which is best left to be remedied by the re.actions it produces 
(3-26). But accepting Sri Krishna as the author of creation 
it is unfair to approach Ills rxplan.ations <f the actual 
Wanner and method of CTcaiion with iinholief. He has given 
these explanations in the Gita so as lo satisfy our intellect 
also. But they cannot be understood by were logic. The 
process of intellectual reasoning, according to the Gita, is 
complete only when aided by intuition (4-30)._ The Gita 
therefore appeals to Shraddha at well asPuddhi. If, however, 
we eschew intuition altogether and merely rely on logic the 
riddle of creation will remain onsolvcd for ever. This will 
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harm ihc indtridual and mt certafniy the fllta or Sri 
Krishna. The Supreme l>»rd »»f creation who U a friend t'J 
ail (5-29) is sore when this happens because sin grows apa<^ 
where ignorance rules. And lie descends into birth that He 
may succour the good and destroy the wicked f-f-B). It 
one of such births — the f.ord Sri Krishna — He has 
through .^rjuni explained to mankind clearly and completely 
the whole truth about His manner and method of creation. 
Blessed arc they that correctly grasp the teachin<j-”like 
.^riuna 1 

Fialtless melhod of iaterpretiBf Verse*. 

We have explained that the intellect unsupported by 
Shraddha (faith) can never comrehend Adhyatmic knowledge. 
We will now point out some of the common erroneous 
methods adopted in interpreting verses. Dictionaries are 
relied upon for meanings of technical words used in the Gita 
in a sens3 peculiar to itself. Or meanings which these words 
have in Vedantic literature are fastened on to them here. 
When these incerpretitioos fail to serve the writer's views 
other authorities are usually advanced ; or finally intricacies 
of grammar are employed to extract from these words the 
sense desired* One does wish that all this effort had proved 
adequate to give a meaning of the verses clear enough for 
general acceptance ; but it does not. Indeed it has resulted 
in creating differences among the Pandits and in emphasising 
them to the extent that the Gita which has achieved a unique 
distinction in the world for its many excellences has gained 
equal notoriety for the obscurity of many of its words and 
verses. The style of the Gita Is exceedingly simple and easy. 

It is lucid and attractive lo all — to the young and old, men 
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andvfomen. We should therefore consider seriously why 
many of the verses are said to be obscure in n eaning. 
Surely this confusion did not exist in Sri Krishna’s mind 
when He delivered the teaching. Arjuna who became 
enlightened after listering to the teaching had no tnisgivings 
eft in his mind about the meaning of verses or words. Why 
should they be obscure to us and leave us in doubt ? This is 
because Sri Krishna h as given a new significance to all the 
terms used in Vedantic literature when adopting them and we 
have failed to tahe note of this change in connotation. In 
order to impress on Arjuna this new significance, both the 
new and old meanings of the terms have been discussed by 
Srt Krishna in the Gita and in consequence Arjuna clearly 
realised the dilTerence indicated. This is why technical 
terms and often entire verses in the Gita convey a subtle and 
deep philosophic meaning which they do not bear in their 
ordinary sense. Attempts to inlerptet such technical words 
by reference to dictionaries or otherwise have rendered the 
Gita unintelligible. If, however, we look into the Gita 
itself for the meanings of such technical words, all obscurity 
disappears and their sense everywhere becomes clear. As this 
is the case with almost all the technical words occuring in 
the Gita, it would be belter for readers to acque. ntthcrrselves 
with Sri Krishna’s point of riew from our slur y of them in 
this work (Buddhi Yoga). \Ye will however discuss here 
by way of illustration a couple of words. 

Alma aad rsntsh*. 

Let us consider the distinction which the Gila m.ales 
in the mcaninc of these words. In the Gita the terr. Purusha 
docs not always denote the sense conveyed by the term Atma, 
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Seers, tlie Yogis, ihe Patamahamsas, the Omniscients, the 
Mystics, the {ounders of tcUgion and religions schools, these 
personalities of exceptional capacities are considered the best 
among men — ^Purushottamas. But this is not and cannot be 
the view of the Gita. There is according to the Gita but one 
and only Individual (I0-I4) in the whole of creation who is 
the PutushoUama. He created the universe and remains its 
absolute Lord unto eternity. The Jeeva may progress far 
and achieve the highest status possible. But he can never 
.aspire to be the Purushottama of the Gita. Because the 
powers and pterogatjves of the Purushottama are placed 
beyond the reach of the Jivabhuta and even the Brahma. The 
tharacterisUcs of this Overlord Personality and all aspects 
of His powers and prerogatives have been exhaustively 
explained in the Gita. This is not the place to discuss them 
at length. Our obiect here is merely to indicate the point. 
We beg of our readers to examine critically our exposition of 
this aspect In the following pages. 

To convey to the reader the importance of this 
distinction m the Gita between the terms Atma and Purusha 
we refer here to one aspect of it. The Gita holds that the 
Purushottama who c^me into benig by a ^•.^nsfof.nation ol 
the supreme .^im.c principle is ihc creator of this universe 
and not the supreme Aimic principle it»eif. It is far this 
reason that the PurushoHama is assigned the sovereign place 
in tite Gita which U denied to the supreme Atmic principle. 
All beings— jeerabhuta individualities expressed in creation 

arc cnioined toseeh tins Purusholuma and arc warned that 
altempu to go after the inconceivable and the unexpressed 
Atmic principle is beset with great trouble and sulTciing 
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the PurushottaTia (4-35 ; 5-7 ; 6-18, 20, 29, 32 ; 9-5 
13-24; 15-11). 

3. When speaking o! Adbyatma Bhava, Vogabhava, 

Vijnana, state of harmony, equality and so on or the 
absence of these it means the Jiva or his Atmic nature 
(2-43.55; 3-17; 4-38,40; 5-7,21; 6-5,7,8.20, 
29,47; 9-26, 28; 13-24; 15-11). 

4. When referjng to its purity it means the Buddhi (5-7, 

n. 25). 

5. When speaking of its being conquered or subjugated or 

of its control or ignorance It means the mind or the 

senses (2-64; 3-43. 5-7, 25. 6-5,7, 10, 14). 

Otttlioe e{ the GUa phUosopby. 

• Sri Krishna is the supremest Soul principle (10-20). 
He transforms HiniseU into the Purushottama (the Supreme 
Enjoyer and Overlord), by His absolute desire (Maya) and 
by His inherent power to do so (10-2, 3). That is to s.ty, by 
means of His inherent capacity Me Wills and sets out to 
realUc happiness in a particulat manner. Simultaneously 
with His transformation mto the PutushoUan a the principle cf 
Karma in creation is set in n.ot.<>n. For ih s principle of 
Karma is iJte will to attain happiness and the volitional 
•capacity to realise it (8-3). The will to derive happiness 
belongs to ilie Purusha nature and the capacity to produce 
and realise such happiness constitutes the Prakriti (13-20). 
Both these expressions of the principle of Karma have their 
source in the Supreme Purusha in the very beginning. On 
becoming the Supreme Purusha the happiness which He wills 
for Himself is to be the supreme Overlord (9-24 ; 5-29), 


TlIIRTy Two 


Ifc is the Atmic principle— the One ^yiJJlOut a second. 
He transforms HintseU into the I’urushottama and yet 
remains the One without a second. How can He hecome 
the supreme Overlord ? Where arc His subjects over 
whom He can claim to be the Overlord ? It is in the nature 
of the invariable Karmic principle— as soon as Ihc desire Jor 
happm''ss awakens in the Purusha, the other I’rakritic half 
simultaneously moves toward;, realising it. The Supreme 
Purusha accordingly activates His Prakritic function that 
it provides the happiness He has willed to achieve (7~4, 5 { 
9-7,8; 14-3,+). A particle of His Atmic being is imbued ♦ 
with the capacity to achieve the result He desires and Is 
appointed to produce it (l0-'42). This particle of the 
Supreme Furusha imbued with full Prakritic competence to 
carry out His will is called the Brahma (3-15). 

Though thus replete witli the Prakritic tendency this 
particle of the Supreme Purusha (Brahma) partakes of His 
Purusha nature also. Bound as it is to fulfil the purpose of 
the Supreme Purusha, the Purusha nature of this particle 
is not independent. It has to be entirely subordinate and 
fulfil the purpose of the Supreme Purusha. Because its 
existence IS thus qualified and conditioned for the purpose 
of the Divine its iiatars is called Sat. Bec.iuse he is a 
Purusha, it goes w.thout saymgthit he is imbued with 
the desire for happiness. But he wll not seek for this 
happiness except in the dischai^e of the particular function 
for -which he was brought mto berij. The happiness 
which he thus derives m fulfilling that speofic function is 
called .\nanda. He is ever pointedly intent on perfor.ming 
yajna for the Supreme Puruoha and he derives his happiness 
from this single purpose. His self-conciousness which is 
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thus singly devoted is known as Chit. This Chit nature of 
the Erahnu is what is termed in the Gita, Adhyatma, (8~3J 
Atroic inteiUnsss on the Supreme Furusha, As he is next 
only below the PurushoUama and above all other beings put 
forth by him the Brahma is called the Kutastha Purusha. 
He is supreme among Purushas with the Adhyatniic trend. 
In this lies the distinction between (he Brahma and the 
Purushotlama in the Gita. 

How can the desire of the Supreme Purusha for 
Overlordship be satisfied with creating Brahma alone ? A 
macrocosmic creation for the purpose t-f realising His 
Overlordship is His objective. Aphorisms may tell us to be 
satisfied with an only ofT'Sprmg well blessed and well 
endowed. But the Br.-ih.na alone though /.luUIcss and 
faithful c.\nnot satisfy the hunger of the Supreme for 
Overlordahip, The Brahma must bring forth biings in 
further evolution (3-10). Worlds and the universal endeavour 
such as we see arpund us must issue forth from him (14-3, 4j. 
Therefore the Brahma is appointed to bring the creation into 
being and susl.tin it in aciinn as wc see it. That is his sole 
duty to the Supreme Purusha. It is not enough lor him to 
satisfy the Supreme by his own steadfast loyalty and 
unfailing attention. He should undertake the projection of 
the Worlds in a spirit of {Yajna) dedication to the 
Punishoitarnu and ofTcr il to Him (3-15). 

How docs th" ]tr.ihma project the worlds out of 
himself? The Brahma has dnived from the Supreme 
Purusha a prakritic nature rmpregnated with the principle of 
Karma in the -.ame way as he denred his Punisha nature. 
K\cry .Wniic being in creaion howsoever small or great must 
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be imbued wilh the rrakiitic and Purusha r.atorcs. For 
these arc ever united with each other and cannot be ft-und 
apart. The Brahma produces this creation ouJ of hm self by 
c>Ttrlvin>; a furtfer evdution in hia I’rafcritic nature* 

Thou-jh the Prakritic nature abides in both the Brahma 
.ind the Supreme Puru&ha its powers of ctolution have been 
only part'a’ly but not fully expressed in them. Its expression 
bee mes CO nplete in the course of creation which prtcjeds 
fron the Crahaia. Prahriti consuC* of the following 
capicities or powers. Buddht, Ego, Mind, and the five 
elemental principles. -Ml these together are known as the 
eightfold Prjkriti in (he Gita (7*4). Besides these eight 
elements the three Gunas or qualities, namely Satva, Rni.'is 
and Tamas (14-5) arc inherent in Prakriu. The play of 
these three Gunas and eight capacities is called Samsriti or 
Saoisara of Prakrili - the path of the progress of cosmic 
evolution. 

Though for the purpose of investigation we conceive 
•and consider the Puru5h.v and Prakriti as different entities, 
as we have said above, without the Purusha the Prakriti can 
neither exist nor act. In (he Gila three such Purushas who 
set the Prakriti to play have been mentioned and these have 
been classed into two categories, namely the Kshara and 
Akshara. The Supreme Purusha is known as Akshara ; so 
IS the Brah'via who is the Kntastha Purusin. The .■Akshara 
nature of both these IS not quite the sane — a difference in 
dc'rca exists. The Purushottama is Lnoun as the Uliama 
or the mostsuprenie -tkshara. “I^e Brahin.-t th, igli suprcrrc 
(8-3) is iolerirediate Akshara (15-18). .%11 I’l.rnshas 

have been ordained for a particular I.Ii.ava or at’iiudc. The 
of the Supreme Puruaha towards creation is knoan in 
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tKe Gita as the Vbga Ehara {I0~7). Though He is abotc 
creation He regards it wlh a sense of intense personal 
interest — ^He feels that it is His own. He will never be 
remiss in this interest in creation (3-33, 34) and becavjse 0- 
this infallibility in His altitude He is known as the Akshara. 
The ordained Bliava of the second I’urusha, naively Brahma, 
is spoken of in the Gita as Adhyatma. As the Brahma is 
intent on the Supreme Punisha not only in his activities 
but in his very being* his Bhava — regard — for the Supreme 
is spoken of as Adhyatma m the Gita. He is never remiss 
in this his ordained altilnde and IS therefore also knosvn as 
Akshara, Thus both the Punishottania and Brahma arc 
Akshata, that IS to say, entitle*, that ate infallible in their 
attitudes, But the third I’urwshj who stands in a different 
category is called in the Cits as KsbOra. Why could this 
be? How docs he come to be Kshara ? W’e shall presenOy 
consider these questions. 

It is hardly necessary to remark that the submission, 
the intentness, the diiiifu) regard — AdbjaliTa, and the 
spirit of sacrifice — Tapa which Ihc Brahma jields to the 
I’utushoUama arc absolutely faultless. Ihcrc is the utmost 
plenitude of devotion in them. Yet these attitudes are 
undoubtedly dciuid of action ur acuiily. 'Ihc .\dhyatma 
Bhava which the Supreme desires in receive from His 
creation IS not cctUmly meant Ui be devoid uf Karma. His 
motive in creaUun vs to vie t\« Ihrvugh Ilr.ihina a harvest of 
activity anvl aciion vledicitcd to Hmisclf in a spirit yf 
Adhjatnn. Thi'* is v ailed Yajna in the f bn. '1 <> ih s end, 
then, Brahiii.n has to proceed with llie course of further 
evolution from himself so th it he may provide (lie Supreiic 
with the luuU’tiulv uf suhjccU in crcatiyii to fuUU |ii> 





Ovcrlordsliip and Uirough them to produce Ihc harvest of 
Yoga (devotion) and Yajna (dedicated acUvily) and Tapa 
(Sacrifice) for which lie is caccr. The I’urusha (soul) whom 
the Braiuna projects out of himself to achieve this end is the 
one who is called the Kshara. 

The I’unishottama created the IJralima out of Ilimseif. 
Similarly, the Brahma utilises a particle of his bein^ to put 
forth this creation. The creation he is to bring into being 
must subserve the purpose of the Supreme Purusha, which 
is to derive Yajna through an endless process of cosmic 
activity. particle of himself which stands in utter regard 
of the Supreme in Satvic beautitudc can never achieve this 
result. Its eciuilibrium must be disturbed. This is not 
however possible by transforming his Purusha nature which 
is invariably Adhyatmic. 'llie Brahma has, therefore to 
achieve this by the PraLricic nature of his particle. To this 
end the Brahma utilises by preference the Rajoguna among 
the Gunas and the Ego principle among the Antahkaianas 
both eminently suitable (or producing Yajna through 
activity. He sets a particle of his own Purusha. nature to 
rule over the play of these conjointly with the other remaining 
principles of Frakriti. This Purusha particle thus enmeshed 
in Ahankara (Ego-sense) expresses itself as the multitudfi 
of Jeevas in creation. It is overflowing w-ith an urge to 
Rajasic Activity and becomes the constituent means for 
cosmic manifestation. The Sat nature of the Brahma 
expresses itself in the Jiva as Buddhi and his Anand as 
Manas. In further evolution from Manas issue forth the 
five senses of perception and activity and the expression of 
Frakritic evolution becomes complete in him. Thus involved 
*n the play of Frakritic activity due to a divine dispensation — 
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Maya{7'14-) — this Puuisha entity is drawn by the force of 
his Adhyatmic nature in one direction and at the same time 
powerfully attracted by the PraltrUic influence of the 
Antahharanas in the opposite direction (5-16, 17). The 
Gita tirelessly affirms in all solemnity that llie Jiva ’Pimishas 
are dependent and helpless (9-8) ; that they are subjected 
to the Piakriiic play (3-27); that Jnana is overlaid with 
'Ajaana in them ; that they are th^ sport of a divine 
dispensation (Yadruchcha cr Maya 4-22 ; 7-13,14). If in 
the struggle entailed in him by these opposing influences the 
Jiva PuTusha fails to stand firm and persevere in preserving 
his Adhyatmic consdousness he is enveloped in the darkness 
of the Ptakritic play m him and immersed in the sorrows 
whiph follow. He is called a Kshara Purusha because of 
this fallibility in him. 

The Jiva need hardly bemoan this inferior status or 
despair of himself on that account. It is true he is not born 
In the Akshara status like the Purushottama and the 
llr.ahnia. Yet he is privileged to secure that very Akshara 
status easily and quickly by a supreme effort of his will. 
The Gita proclaitrs this freedom for him (6*8, 9-31). It 
assures him that the effort required of him to this end is easy, 
that such tffuit is innate in his very constitution (9-2). He 
can easily attain ihe Prahnii Slhiti by such effort (6-28). 
Kven when wallowing in Prakriltc ignorance, be is in the 
Brahma. For cverylning that exists as a part of or particle 
in crc.ation is in the Brahma and cannot possibly temam 
outside of him (13-30). It is harmful to the Jiva to remain 
in the Ilr.ahma in a state of Ayoga (apostacy) and sense- 
tngTossad. The proper condition for man in the Brahma 
U fully to realise his intrinsic Atmic nature— to be Almavan, 
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to stand m a state of Adhyatma and to find his e^uilihriuni 
‘n Nitj-asatva f2-45). 'When he attains this condition in the 
Krahma no sin can touch him. Howsoever he may act he 
remains faultless lihe the Braliina and the Purushottama ; 
he achieves endless bliss by dint of Adi yatma and beconcs 
eternally free. 

It is true that a description of the prcccss bj’ vhich the 
fallible Jivabhuta ^Ksl ara I'unsha cc-ncs to Lc, in such 
connected detail as we ha\'e set forth abotc, is not to be 
found in the Gita. It has only mentioned principles 
iinconnectedly. Explanations in it are sery concise. Vet 
if these pr'nciples are clearly grasped and co-ordinated our 
presentation of them will, we belicie, be found quite 
convincing. 

We shall now trace the relation between die conscient 
(Chit) and inconscicnt (Achit), the witness and the witnessed, 
in creation in the light of processes we have detailed above, 
as the Gita purports to exphiin them. For, the theories 
about the genesis of creation propounded in the Gita, as we 
have described them, stand or fall by the rational explanation 
they coniTy regarding these relations. 

It can be easily gleaned from the Cita that all individual 
entities in existence whether conscient or incrnscicnt, mobile 
or inmobile are manifestations of the Jivabhuta (Kshara) 
principle. Let us sec how. The Prahritic principle in 
creation has been st.ited to be ctght-fold and is ever united 
with the Purusha, Of these the principle of Ahnnl.ar is 
present everjnvhere and is the sole cause of ihc omnipresent 
sense of individu.iHfy. Fach of the other se\cn principles of 
Prabrlti becomes adventitiously predomlnent in conjunction 
srith the others in varying degrees and is forced by the three . 
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Gutias of PjnkrHi into di\erse rranifestalion?. Thn‘^ omnnnte 
from each particular principle ir.yriadsoffcrnis and qualities* 
though apparently different yrt pcrtrlring of the attributes 
of the original. The principle of Enddln, first of the series, 
in unison with the remaining six expresses intellectual 
capacities in the being it forns. Mind the second principle 
jointly with the five eten ental prinaples iirplied in it and 
the principle of Euddhi superioi to it begets individualities 
with accentuated n ental capacities. An avidity for sensual 
Satisfaction nliich IS born of the mind is characteristic of 
these individuals. Lower doMn in this scale occurs the 
province of elen eutal beings. Space, Air, Fire, Water and 
Earth— each of these five elemental principles, covertly 
imbued with the remaining seven principles bring into being 
the particulsi material (Bhoutic) elerrent which its name 
Cftnnotes. In this manner all beings in creation, from the 
minutest iota of material existence to nan the intellectual 
individual, are formed of the Jiiabhuta individualities which 
spring in and from Crahma (13-26). Our purpose in 
outlining these processes here is merely to indicate the most 
rational probabilities. It is obviously itrpossiblc in this way 
to trace the beings and becomings of individualities in their 
varied course of evolut on. nor is it necessary to do so. 
If wc grasp the broad outlines cf the prr cesses, it should not 
he diflicuU to surmise wth fair satisfaction the mode of 
progress undergone in each case. To know every case in 
every detail from beginmg to end is possible for the Overlord 
alone (7-25) who for klis own purpose created the worlds 
and who is present in tlie heart of every being as the 
Kslietrajna (Overlord) and .\dhiyajna (the sole Enjoyer). 
This c.in never be possible to others (4-5 ; 7-26). "" 
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We have yet to discuss one other question connsct^*^ 
with Vedanta, namely the question what becomes of the 
individual soul after death. The corrmon man turns to 
^'edanta because of his anxiety in this regard. We know 
that every religion has laid down its own plan of life here 
and holds out promise of a happy hereafter to those who 
follcw the plan. But we do not find j’ny mention of any 
of these plans in the Gita. The Gita ^.peaks of life after 
death, not in any place of abode but of a slate of 
happiness or sorrow for the Jh-abhuta. The Gita has only 
a single statement about the after life. To those who 
attained Brahmi status or Buddhi Voga Yukta 5 tate-”there is 
nn bondage of Karma and consequent experiences either 
good or bad in their life after death (lS-12}. The Gita 
merely suggests that they are free from nil care and or® 
ever happy In tlie hereafter even as they are here. To 
those who are Ayukta— devoid cf Buddhi Yrg-a, who engog* 
in action with .nn attachment to Its fruit. Use life after death, 
the Gita opines, is meant to reap the fruit of the good or bad 
actions they have conserved in life. The conduct prescribed in 
the Adhyatma Shastra of the Gita for the attainment of Shreya 
in the hereafter Is very briefly slated. No deeds of atonement, 

' no ostentatious ceremonies, no castles of imagination arc 
prescribtd in it. To abjure Kama, Krodha and I.obha — * 
desire, anger and lust — the three gatev-’es's to hell, to bccom® 
fearless, and with all the might of cne’s .Atnnc, Boudhic, 
mental and sensual natures to put faith in the Purushottama'" 
or even 'without such faith — to perform Satvic Niyata 
Karmas — Vajna, Dana and Tapas, this is the Gua way- 
We do'not know another scripture which lays down a code 
of spiritual conduct at once so simple yet so thoroughly and 
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profoundly based on sublime pbilosophical- tenets, so easy 
and yet so effective. 

The Gita and schools of devotion. 

We have so far discussed the outline of the Gita 
teaching from the point of view of tliose who look for close 
and critical Vedantic theories in it. But among Its devotees 
there are others tvho look up to it for guidance in the path 
of devotion only. We shall now discuss its tenets from 
their point of view as ^velt. They arc devotees. With them 
devotion is almost second nature. They have felt the 
potency of devotional life and experienced its blissfulness. 
They have reaped their harvest of joy and weal, worldly as 
well as spiritual and arc filled with their experience. No 
Vfontler they believe devotion to be the true path and give 
®^ly a secondary place to the schools of Jnana and Karma. 
Among the cultured are many who follow this path. And 
as the Gita kiys down (9-32) that the path of devotfon is 
suitable, sufficient and fruitful for w'orocn, Vaisyas and Sudras 
they also belong to this school. Thus of what use can our 
discussions of Gita philosophy be to these who exclusively 
follow the path of devotion ? 

hlenns of worship such as Music, Bhaj ns, Kirtans, 
Kalakshcpanis, Japams, .md w'orship of mar fold symbols 
have captured the in.agination of the people and arc in 
vogue. Bui devotees appear too unwilling to advance beyond 
these simple and pleasant modes of worship. It must be 
due to a realisation of the inadequacy of Bhakti (devotion) 
for Mukli (salvation) involved in such forms of worship that 
the coiilrcversy rcg.trding Wiakti being blended with either 
Juana or Karma evidently arose. Wc do not propose to 
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examine here the respective meiits of these two, viz., devotion 
by way of Karma or devotion by way of Jnana. The BimkU 
cult and its ninefold forms of worship are also well hnown. 
Devotees now consider the methods of this cult as the limit 
of the potentiality of Bhakti aud its final culmination, But 
the forms of devotion of this cult are not to be found in the 
Gita. The philosophy of Bhakti taug:ht in it has a 
characteristic of its own. We shall discuss it presently to 
know the short-comings of present day Bhakti schools. 

To say merely that Bhakti Is taught in the Gita will not 
be enough. Bhakti is the whole burden of the Gita teaching ; 
it is the secret which it had to disclose. For according to 
the Gita man is intensely to attune his Biiddlii to Bhakti for 
the Purushottama alone. Bhakti (devotion) taught in the 
Gita is not irrational . belief. A perfect system of cogent 
philosophy underlies the p-ith of devotion propounded in the 
Gita. In the Gita Jnana (Knowledge) and Karma (Action) 
are neither equals n^'r rivals of •'Bhakti. Bhokti is the one 
duty, the one idc.il, ilic highest Yoga and the supreme 
Dharma ; while Jnana and Karma are only subservient to it. 
The author of the * Gitaraha-sya ' held (hat Jnana Yoga 
accompanied by Bhakti ard dominated by Karma is the main 
te.aching in (he Gita. It would be truer to say that Bhakti 
Yoga with Karina as a predomment element and Jnana as an 
accompaniment is the Gita ideal. In the tiew of the Glia 
Bhakti has greater power and potentiality for Mukti than 
Jnana. Knowledge about (he Purushottama as the creator 
and Overlord of the worlds is of course absolutely 
essential for man in the path of devotion laid down in 
tbr Gita. Bhakti for Him alone is real Bhakti. Bhakti 
given to gods other than (his Purushottama, th*- Gita 
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characterises as itiferior and irregular (Avidhipurvaha). 
The straight way to acquire ^Bliakti for Him is to 
know Him and realise Him as He is: tjz,, -the Creator 
of the worlds, their Overlord and their Enjoycr (Ehoktri). 
From such Ehakti is born the spirit of sacrifice, from 
sacrifice peace, from peace happiness, from happiness 
the destruction of all sorrow. Ehakti for the Punishottama 
abides through all these strges of attainirent and reaches 
out to the higher slates of Biahmi-Stithi ardBrahma-Kirvana 
and unto eternal life. U is this power of Phakti that cements 
the union of the Jiva and the Puru>hottatra,-^the Kshetra 
and the Kshetra jna (13-26)— that makes them an indivisible 
compound unity m creation, so long as it exists, i.e., from the 
begining to the end of each Kalpa. It is this power of 
Bhakti iinplaiued in the JIvas as a reflex of the Purushottama’s 
Yoga Bhava in their, that nmkes this union possible— not the 
similitude of their bas'c Atmic being; certainly not the Jiva’s 
mere knowledge of this similitude. 'I his is the final word 
of the flita about the unity of the Jivaiina and Paramatnia in 
creation. . 

Ilhakti in the Gita is thus a very important principle. 
Yet the Git.s considers prevailing practices of Phakti to be 
only the early lessons in the school of Adhyatr r. They are 
not its niaUiicd wtdes. AU Fhakii sysien'S I* gin with the 
practice or Abhjasa of the rudiments and through Jnana 
realised thereby arrive at Dbyana (12-12). Dhyana 
(conten plation or concentration) is the farthest limit of 
acliievement of these schools. All the (orms of the nine-fold 
Bhakti are included in Dhyana. The Gita enjoins that 
genuine Bhakii n.ust go fat Uyond this lin it set bj Hhyana. 
It refuses to g.nugc the intensity of Bhakti by the measure of 



yoKTV-six 


problems arc easily understood and solved in ibe lisht of t 
Gita teaching. 

The main principles of the G«a arc qune simple a 
well c >-ordinated. >Ve invite the reader to study them wi 
the aid of the geneological tree of creation we have g«V' 
here. Detailed and elabomtc discussions on them can th< 
be followed with case. 

In the Gita the creator of the niacroci^sen is called t! 
Supreme I'njoyei — Purushottama. This Supreme I’u'usl 
creates all bc'ngs in the unnersc to be Himself the 
Overlord and to enjoy the lian*csl nf Yajna and Tap: 
yielded by them (5-29; 9”24}. To His creatures th 
purpose of the Purushottama ^may appear unkind an 
arbitrary. Put it is not so. In this uni\‘ersal concern H 
cares more for His creatures than for Himself. Like th' 
mother’s care for the child, the affection of the Purushottarr; 
for His creatures is self-effacing. Pecauseof thischaracteristi 
and of His ciircme solicitude for His creatures the Git: 
describes His purpose in creation as Pavitra (holy^ anc 


Divya (DivineJ. The course of creation from besinning tc 
end is characterised in the C«ta as the immaculate course 


(Shukla-gati) of the sport (Leelaj of His Daivi Maya (divine 
absolute wish), "'c have indicated in the geneological tree 
the complete form of this Shuklagati or Eright Path. 

In the plenitude of the original Altnic principle arises 
the Purushottama — the creator of the macrocosm, its Overlord 
Ind its presi‘l''’S To dosire Overlordship and 

r ' and to obtain them from His subjects io His divine 
-ill (Maya). • 'f'o read's- His purpose He puts forth 
Himself as the Brahma (10-42; 15-16). 
aparuce g a £s described as Adhyat.na (8-3): 
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least. He is regardless o£ his own weal or welfare. He 
accepts (5-23) all contacts which bring pleasure or sorrow. 

This begets in him perennial peace ; and the result of such 
peace is everlasting happineas. The Bhakla’s life is well 
spent if only he has lived in peace and Joy in this way, and 
^ by the grace of God he ultimately merits redemption 
(Hiikti). 

Current notions of Bhakli are mostly based on aesthetic 
considerations of beauty and taste. They give us no doubt 
^ superior kind of joy. But the joy born of peace realised 
through Atinabuddhi (18-37) will be reached only through 
Mlf'TCstraint. In the joy we realise from the practice of 
hhakti now, there is not to be found, eei^erally speaking 
ciiher this restraint or the bitter struggle which tl entails. 

IVe experience therein the joy wc aim at, from beginning to 
end. The Joy sought for and immcdtatcly teaUssd is the 
cnly result of practising such Bhakli. The Git.x proclaims 
that unless the Bhakta takes to the pciformancc of Niyata 
Karinas — Yain.a, Dana and Tapas — and rises to the height 
of renunciation of their fruit he will not deserve the grace of 
the Supreme Overlord. And without it there can be no 
redemption. 

Mestage of the Gita la the Pbilomathi. 

; 1 hus fat wc have discussed ihc philosophy of the Gita 

from the point of view of the Jnani and of the Bhakta. 
What has the Giu to say to those who look upon Vedanta 
as endless JaiRon or an impossible problem and keep it at 
arm’slcnKthl H. however, by chance and nut of curiosity 
turn to the CUa it will not disippoint them. 'Vedanta 
i. v.i. ulk. Not is it 0 „ impotsiklc utobletii. lu 
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thai is lo say he is lo be ever inlent upon the Atma — the 
I’uTushoitania, and iminersctl in fulfilling His desire. The 
Brahma puts forth this creation outof himself for the sake of 
the Purushottama and dedicates it to Hur. This is his 
only funcUori. Of this creation, beings and the principle 
of Karma to which they are subject are two important 
aspects. The beings by their filial loyally fulfil the desire 
of the Purushottama for Overiordship aud the principle of 
Karma •working through them fulfils His desire to leahse 
Vajna. These beings are spoken of in the Gita in the 
aggregate as Bhutagrama* As man is endowed with reason 
(Buddhi) the responsibility of purposefully carrying forward 
the course of Shukla-gati devolves on him. The dual 
principles of Purusha and PtaWrUi ate pans of his nature as 
they are of everything else in creation. The avidity for 
happiness in human nature is due to the influence of the 
Purusha principle in it. Man secures the happiness he wills* 
to achieve by his Prakritic.nature (or action. 

Man has bejn brought into being that he should abide 
in the Shiikla path. The Satvic Adhyatma nature of the 
Brahma — lus inteniness on the Purushottama and devotion 
to Him — is what he too i» determined for. All actions he 
does being w'de awake lo this his d..tei unied (Niyata) 
nature the Gita calls Jnana (13-7, 10). This state of Jnana 
has also been called Dam Sampat in a. The chief 
characteristic of a state of Pairi Sahipat or of Jnana is that 
their possessor is keenly alive to a sense of the Purushottama 
which is the same as Yog.a or Bhakti in Hnn and he is 
impelled in all bis undertakings by this inipul«ie in him. AU 
actions which arc done with a j'earning f«ir the Purushottama 
I arc Yajnas. In doing such actions attachment to action and 
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iruit thereof are absent in tfte doer. He has resigned these 
in favour of the Purushottama of whose reality his mind is 
fully Seized. On this account he remains free from any 
bondage or attach ir.ent wh'Ch otherwise it is in the very nature 
of Karma to inflict. He derives the inner happiness. The 
Gita emphatically rpines that the cause of man's bondage 
to Karma is his egoisUc attachment to ll»e execution or fruit 
of his actions. This is uhy it proclaims that one who is free 
from attachment to the doing of Karma or its fruit becomes 
freed from bondage. Those who have thus overcome the 
bondage of Karma attain to the st.ttus in Brafama (Brahmh 
Sthiti). Having lived ;n this perfect state for a time and 
followed the Shukla path, in due course they attain the hna! 
state of Bfahma-Kir\'ana. This Brahma-Klrvana is a state 
of permanence and iofalirbility of the Btahmi Sthiti. 
Drahma-nirrana is the end and aim of every being expressed 
In the Brahma. He who attains this state has done his part 
in creation and is verily, lihe the Brahma, eternally free. 

It is possible, however, that there may be digressions 
from this ordained Shukla path, due to a failure of the 
Salvica and the predominance of the Kajasa ir. pulse, in man. 
When this happens b tb Adhyatma Bhava and Yogabhava 
are absent in him. Vet high and altruistic molires and 
tendencies may prcrarl w> him. I'he Cita calls this the 
Sankhya path. Sal'oca spmt of enquiry fjijnasa) is the 
characteristic of this path. Self-abnegation and the pursuit 
of unselfish motives become the h'ghesi ideal here. These 
'are technically known in the Gila as Tapa and Dana. The 
Sankhya path and these ideals which it copiprises arc both 
appreciated by the GUa. It declares lliat the pursuit of 
fifSi ideals secures the highest enjoyments of this world 
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and Uie next. But it results at the same time in an attachment 
to Karma or its fruit, and this in its turn, entails bondage 
though of the Satvica nature. Rebirth due to Satvica bondage 
is as inevitable as that caused by the Rajasa or Tatnasa 
variety. Inescapable as these rebirths are they are yet 
Satvica. Such rotaUon of Satvica rebirths and the due 
fulfilment of the inexorable course of Ae Yajna Chakra may 
continue through an endless cycle with agreeable results. 
Nevertheless such a state of being is Rajasa. This state is 
described in the Gila as the middle or Madhya path (14-18). 

Experiences through lives in this slate may breed in the 
person an attachment to the higher path of Yoga. Should 
tWs happen faith (Shraddha) in the Overlord first dawns on 
him and then ripens into Bhakti or Yoga. With the growth 
of attachment to the Purushottama he may still pursue his 
old ideals of Tapa and Dana and strive for these for His 
sake. Then even these become Yajnas and the nmn will 
have entered the Shukla path and out-grown the Sankhya one 
One who is devoid of the spirit of Adhyatma and even 
the Sankhya ideals becomes an Adhibhuta, that is to say a 
prey to the influences of Prakritic tendencies in him and 
takes to Vikarma (misdeeds) to satisfy his sensual inclinations. 
In him Kama, Krodha and Lobha (desire, anger and greed) 
run riot. He runs after sensual joys and realises them witli 
herculean efiorl. When reaction sets in and he meets with 
self-earned misery, be proceeds with overwhelming self- 
conceit to escape them, by means at once demoniac, and 
dangerous. In consequence, evil rebirths cruel and hazardous, 
and endless misery in their wake befall him as a natural 
consequence. Driven to repentance by their severity and 
in the agony of despair he harkens to the still small voice g{ 
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Adyatma or Sankhya innate in him. Helplessly he cries 
for succour to the Overlord abiding in his heart, to take him 
out of the morass ■ nto which his own blindness has led him. 
Served with immediate succour by the Purushottama, his 
faith in Him grows. Faith matures into Shakti and with the 
rising tide of Daivi Sampat to him he steps into the Shukla 
path. Or, if Sankhya tendencies precede he tarries a while 
in the observance of Dana and Tapas in the '* middle state". 
In due course with ripening faith and Bhakti he enters the . 
Shukla palh. But by some given to the demoniac path the 
state of repentance is never reached. They go head-long 
down the slippery path of extreme default, persist in ever 
deepening heinous deeds and in the end sink down to the 
lowest depths (I 6 ~ 26 }. 

An exaniination of the Gita philosophy eten from the 
most modem or scientific outlook cannot eschew Vedantic 
ideas like Atma, Purushottama and BraJiina. Vet there may 
be voteries of the Gita who wish to ignore tliem and study it 
without any theological predilections. Even such readers, 
w'e venture to think, cannot fail to be impressed by the 
theories most rationally propounded in the Gita about the 
Supreme Overlord of creation, the working of the law of 
Karma, the cause of happiness and sorrow, the reasons 
adduced for the rise and fall of jeana and Ajnana, etc. 

The Plan of the Gila teathla*. 

That the Gita is presented to us in the conversational 
or dialogue form has been often considered a very palpable 
defect. It is said, this method is not suitable for the 
scientific treatment of the subject. For an ordinary person 
thf conversational style of treatment has, we think, an 
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advantage. The listener can pul forth his view of the 
matter presented and get all hU doubts cleared readily, if 
this be possible. It may also be noted that this method, 
moreover is one that has been hallowed in practice from the 
times of the Upanishads and is the normal form in which 
most of the philosophical and metaphysical expositions 
in Sanskrit have been cast. 

The Gita, from begining to end, treats of the spiritual 
aspect of life and creation. This has always been known as 
the religious approach to the problem of life. All religions 
are based on the idea of existence of a God who is conceived 
as the Creator and Ruler—this is Theism. Against this, 
human thought has also denied the existence of such a God 
and has sought to explain all cosmic phenomena on other 
basea^tbis is Atheism. A consideration of these view points 
is essential in any examination of religious or spiritual 
questions. The Giu, therefore, first discusses, in its own 
peculiar way, the question of Theism verses Atheism. This 
is the significance of the mention of the Sankhya and Yoga 
Nishtas at the very commencement (2-39) of the teaching 
The Gita affirms that the existence of God is the basic fact 
of creation and Yoga, belief jn this God, is the law which 
conditions all life in it — human life in particular. 

In the Gita view an Athiest — one who takes the Sankhya 
view need not, however, be set down as a sinner. Possibly, 
he may be actuated by very high ideals m life, which is a 
sure sign of his being on the theresKold of genuine Theism-^ 
Yoga. Atheism which is not accompanied by high ideals 
soon corrupts human ound and makes a wreck of the man 
(2-62, 53). Yoga, even a bit of faith in God (2-40), saves him. 
?or, it is the seed from which the tree of righteous 
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Ih’ins grows and which . ultimately yields salvation, tut 
the Yoga principle, thus understood, imposes on man under 
all circumstances the obligatiou to act through life ; not to 
withdraw from action or shun it. In spite of this emphasis 
on doing Karma, it is called in the Gita not Karma Yoga 
but Buddhi Yoga (2-49). For in this Buddhi Yoga the fact 
that Karma must be done is secondary. That it has to be 
done with equalmindedncss as to liie result is priraarj’. 
This equalmindedncss ultimately depends on the purity of 
the Buddhi which directs the action. Hence its name Buddhi 
Yoga. Yoga — faith in God as tljc Creator, Ruler and. 
Enjoyer of the worlds— is what can render the Buddhi in 
man pure. Buddhi which is thus in communion with the , 
Overlord points unerringly to the dedication of all Karmas 
and their results to Him. Such dedication is called Sanyasa 
(4*‘41). The Buddhi when it is pure functions steadfastly 
and one.pciotedly and such a man Hknown'asaSthitaprajna. 
He has no likes or dislikes in regard to any result, persists 
in his sense>activitles in that state and achieves peace (2~64). 
Peace eliminates all sorrows, and confirms and strengthens 
the stability of his Buddhi (55). He is Yukta — God-nunded 
(65). Unlike the ordinary man who IS always interested in 
his sense.activities without any interest in God, the Buddhi 
Yogi is (awake i>e.,) interestedin God , but (asleep i.e.,) has no 
interest in sense-activities, lake rivers h-s sensual interests 
mingle and merge in the ocean of his deep and abiding 
interest in God (2-70). He has lost himself and his ego in the 
pursuit of this Yoga and lakes his appropri.ate place and 
achieves the state of poise in Brahma. This in due course 
culminates in Brahma Nirvana which is the ultimate destiny 
of all beings in creation (71-72).^ 
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Such is Sri Krishna's Buddhi Yoga epitomised by Him in 
the second chapter in comparison and contrast witli Sanhliya. 
All the remaining chaplcr-i of the GUa are devoted to 
explanations of this Buddhi Yoga from every aspect of 
earnest human curiosity exemplified in Arjuna. 

The connictiug claims of different religions in the world 
each affirming that it expounds divine revelations haVe been 
'productive of great friction and even fanaticism and have 
made a few earnest seekers revolt from the theistic approach 
altogether. IVho is to decide iheir claims or the identity 
the true God and how ? There is but one God. Disputes 
have arisen because this God of creation is called by many 
names and some unknown and indefined potency of Codhood 
is claimed for each name. The one God proclaimed in the Gita 
■demands, however, that He should be nameless and known 
only by His definite attributes and unique character. This is 
why He mentions Himself as **I" or the Purushottama. The 
latter name indicates His sole responsibility for creating and 
maintaining the worlds from day to day. Any ideal Godhead 
of any denominational religion may appropriate or apply to 
Himself this first person singular of the divine in 'the Gita. 
But it is necessary that we must look for the attribute of 
Power and Overlordship reflected in the workings of the 
cosmic laws which the Purushottama claims for Himself In 
any conception of Godhead. These .must wholely fit in. 
If however they fit but partially then the deity is great as a 
Vibhuti of the Overlord of the Gita (10-41). The Gita 
condones the creation of minor Gods by men according to 
their needs and desires; yet the limited reality and power to 
help, which these gods possess ate not their own but conceded 
, to them by the Ovetlovd(4-l2 ; T-ZO.'SJ)* It should not be 
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difficult, then, to distinguish between the Purushottama of 
the Gita and the other gods of this category. 

Historically speaking, the Aryan search for the spiritual 
source of all being in creation, began with the Vedas. The 
Vedanta or Upanishads ushered in the next epoch in this 
effort, and culminated in the production of the Brahma 
Sutras by Sri Vyasa. The conclusions arrived at therein have 
undergone review and revision, by subsequent schools of 
philosophy. Vaishnarfsm, Jainism and Buddhism are 
witnesses to this process of evolution of Vedantic spiritual 
ideas. With the advent of the Advaita school of philosophy 
founded by Sri Shankaracharya a new cycle of investigation 
was ushered in which holds the field even to-day. Indeed, 
several dissenting schools have opposed the tenets of the 
Advaita system. We need not go into the details of their 
controversies. There are however, tenets common to all these 
schools which are accepted as basic. For example, Jnana, 
Karma and Bhakti are accepted as the three distinct paths 
along which a man may strive for bis spiritual progress, 
There may be — there are — differences in (he emphasis laid 
on each of the above paths by different schools. But the 
paths are three and unalterable. Attempts at a synthesis 
of these paths have not succeeded and have added to the 
□umber of dissenting schools. Sri Krishna has discovered 
to us in the Gita an ideal synthesis of these paths even before 
the Advaita school was born. But it has been lost on us. 
That synthesis is what He variously called V'oga, — My 
Yoga — ^Buddhi Yoga— AdhyaUna Yoga — Brahma Yoga, and 
indicated by other pregnant synonymous expressions such 
as Buddbi, Atma Buddhi, Buddhi Yoga, Vukta, Buddhi 
Yukta, Yoga Yukta, Yoga Sanyasa, Yogastha, Adhyalma, 
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Adhyatma Jnana, Adhyatma Chetus, Adhyatma Yoga, 
Shastra, Brahma Charya, Brnlimi Sthiti, BrahmabluiU, 
Brahmavid, etc. Though thus variously signified from 
different aspec(<:, the Yoga is one and a synthesis of all other 
conceivable Yogas or paths to spiritual life. 

The great point in this Yoga is the determination of 
' man’s destiny, which he must reach fay any path he may 
choose. In Vedanta this destiny is freedom of the soul often 
nebulously conceived— -its freedom from bondage of Prakriti, 
otherwise called salvation, Mukti, or Nirvana. But in Sri 
Krishna's Yoga man's ultimate goal is the Putushottama, 
the Overlord. .\ll paths lead to Him (4-1 1) and ultimately 
merge into one royal road to Him (9-2) vis Buddhi Yoga 
(18-35). In the pursuit of this Yoga, Jnana, Karma and 
Shaktl are to be found, each and all. in Uielr highest 
potential form (7-29, 30). Jnana appears herein as Viinana, 
Karma as Yajna and Bhakti as Adhyatni.i Yoga. Many 
other Vedantic ideas similarly become transformed Into their 
highest forms. Salvation and Mukti are to be understood 
as freedom from the bondage of Karma as a result not of 
abandoning Karmas but of dedicating their fruit to the 
Overlord. Sanyasa does not mean mere lenundation but 
dedication of one’s actions and the fruits thereof to the 
Putushottama. While the Jiva is fumblirig in search of 
salvation the Overlord is biding in the heart of every 
being expectantly, to respond to his call if and when it comes 
and to redeem and bless the prodigal. The whole series 
of elaborate Vedantic theories are integrated in the Gita 
into the single science of Adhyatma — Jnana Vijnana, eternal 
and infallible. When Sri Krishna has left us the heirs to 
such a sublime and perfect system of philosophy, viz., 
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Buddhi Yoga It seems a pity, we are still compkcently 
satisfied with tutting up His teaching into three equal 
divisions of six chapters each and assigning them respectively 
to Karma, Bhalcti and Jnana I 

We should mention here another characierstic of the 
teaching in the Gita. Words, verses and even quadrants of 
verses apparently have a broad and universal connotatation* 
Their terseness and eplgramatic perspicuity have made 
them popular almost as proverbial statements. But these 
have been very skilfully applied by Sri Krishna to convey 
specific meanings— to serve the purpose of the science of 
Buddhi Yoga He is teaching. Having comprehended the 
particular sense as applied to Buddhi Yoga it is quite safe 
to understand them also in their universal sense. But to use 
them as catchwards without appreciating their essential 
meanings in the context of Buddhi Yoga is fo misunderstand 
the Gita, This Is the reason why chapters and verses in the 
Gita appear to be disjointed. It seems as though Sri 
Krishna has been simply uttering high and noble ideas 
without a cogent connecting thread of thought or has- been 
merely picking up crumbs of grand and good sayings which 
have been expressed already by others in their works. 

The Teaefaiog ihraugh the chapter*. 

It is the vogue for those who investigate the teaching 
in the Gita to explain how the construction put upon it by 
them courses through the eighteen chapters and in the 
dialogue form. We shall also adhere to this practice and 
briefly explain the contents of the Gita Chapters before 
.bringing this introduction to a dose. 



•nFTV-SEVr.K 


The purpose of the Lord hj delivering the Cita has been 
variously assumed. It was to goad dejected Ai juna to : war 
lay some. It was to recondle the conttarieties in the 
Upanishads and disclose their essential unity, say others. It 
was to perpetuate and popularise the Yoga of Patanjali, say 
still others. Others again maintain that the object of the 
Gha is to firmly establish the school of Sanyasa, refusal of 
Karma or its abandonment, while others declare it is to 
decry Sanyasa and establish Karma Yoga. One~ of the 
latest claims is that Lord Krishna intended to give the code 
of right action and conduct to humanity and •provide a basis 
for an infallible science of ethics. It is not impossible to 
'trace through the chapters of the Gita a more or less 
consistent thread of exposition from the point of view of 
-each 'of the opinions we have above noted. Such disquisitions, 
wetnay even grant, are deep and scholarly. But they ate 
all the same not founded upon firm psychological principles. 
Indeed, from very ancient times the gist of each rijapter of 
the Gita has been set doT?n in the form of a Sankalpa 
(enunciation of contents) at the end. This form of Sankalpa 
is not to be found in the original Gila Text as It appears 
in the Mahabharata, It is obvious therefore that these are 
'later additions. Being in consonance •with the traditional 
Vedanta they have been generally approved. Cut in recent 
times as new light is being thrown on the Gita the Sanhalpas 
have not given universal satisfaction and digressions from 
them have been many. In spite of their hoary tradition 
'they do not help us to .decide with any certainty the -real 
purport of the chapters of the GHa, 

Before vre set out to define the subject matter contained 
.in each chapter with'reasonable certainty, it is -essential lo 
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investicate the purpose which moves the Lord Sri Krishna 
to launch on His tcachinc. The several assumptions in this 
regard which we have mentioned above seem meaningless 
in the setting of the Gita. That Sri Krishna’s object was to 
disclose to Arjuna the sdeitce of Adhs’atnia which he named 
Buddhi Yoga so as to remove alt his doubts without any 
residue (7“2j would, as we ha%'e Indicated, appear to be the 
most appropriate from every point of view. This has been 
expressly acknowledged by Arjuna as well Cl l-I). 

Cenne of the teaehiag ihroofh the chapters. 

In Chapter one Is described the dejection of Arjuna. 
In Chapter two it has been first pointed out to Arjuna that 
hisreasonings in a depressed state of mind and his decision 
not to fight are improper. In this portion of the chapter 
there is just enough said to 'dislodge him from the stand he 
had taken and nothing constructive is said. This part of the 
teaching is called ‘Santhya’. Having explained this 
Sankhya aspect in about twenty-eight verses Sri Krishna 
immediately proceeds to launch on His science of Buddhi 
Yoga, which really matters for Arjuna. Explanations about 
this science of Buddhi Yoga in all necessary detail, from the 
standpoint of both Sri Krishna and Arjuna, continue to the 
very end of the eighteenth chapter. This (second) Chapter 
however contains only a sketchy outline of the science of 
Buddhi Yoga; but refers to its greatness, perfection, 
adaptability to practical life as well as to the highest 
conditions of Brahmisthiti and Brahmanirvana — the acme of ^ 
Vedantic thought and life etemai.^ 

In Chapter three Arjuna’s initial difGculty to grasp this 
fovereign Yoga is taken up, viz., his fallacies about Karma 
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and to the end of chapter four this subject is thrashed out 
from the angle of Buddhi Yoga. Karma enjoined in Buddhl 
Yoga cannot certainly countenance Aijuna's idea of Sanyasa- 
the refusal of Karma. Yet there is in it a different though 
vital element of ^eal and effective Sanyasa-^oncludes Sri 
Krishna. This new aspect of Sanyasa is the subject matter 
of chapter five. Its obvious characteristic is that one has to 
achieve it not by refusing Karma but by engaging in it. And 
such a one possesses Yoga as a sine gua non. 

In Chapter six this Yoga ts the subject under considera- 
tion. It is the very life breath of Buddhi Yoga, Nay, the 
heart of the secret science of Adhyatma taught in the Gita 
is this attitude of Yoga. It is due to this Yogtc attitude that 
all Karmas become Vajnas and are cured of their tendency 
to Compel bondage. The doer though engaged in Karma 
achieves the highest Sanyasa. This Yoga is the be all and 
end all of all creatures in creation. It exceeds all notions 
of Tapa and Dana and Karma. Sri Krishna is the presiding 
Godhead of this cult of Yoga and whoever dedicates his 
innermost Atma to Him is the most noble among Yogins (6-47). 

Karma, Sanyasa and Yoga ate not mere words in the 
Gita. They ate Mantras. Arjuna has been led into a full 
knowledge of the inward significance and essence of these 
Mantras in the first six chapters and is n<.w sufficiently 
equipped to grasp the full significance of the teaching 
delivered to him by Sri Krishna in His words of deep 
meaning. Yoga is the means and Sri Krishna is the end of 
human effort in this creation. This is the final truth which 
emerges from the science of Buddht Yoga. To be able to 
grasp it the Buddhi roust achieve or awaken to a capacity 
for Vijnana — Super-vislon< \'i}nana . is actual knowledge 
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« derived or 'experienced by the Atmic nature of man about 
the Supreme. In the absence of Vijnana no amount of mere 
-eclectic or Sanbhya knowlcd^c—^rcr dry as dust — R'lH 
Suffice. This Is vhy Sri Krishna laujjht Vijnana in addition 
‘ to jnana in the Gita (7“2). I'atth is the .*tecd embedded in 
human nature from which Vijnana grows. Faith blooms 
info devotion, devotion blossoms into Yoga, Yoga leads to 
Vijnana and Vijnana to a correct vision of the Supreme. 
Thus faith, dcTOtion, Yoga and Vijnana step by step achieve 
for man real happmess, freedom from bondage, Prahmi 
Sthitl and Brahma-nirvana. These are the highest objectives ' 
for him in creation. 

From chapter seven to twelve phases of the subject as 
above described hare been explained to Arjima from 
s'arious -viewpoints. His doubts have been met and removed. 
His desire for demonstration has been acceded to and he 
has been perfectly equipped with Jnana and Vijnana. 

Thus far Vedantic terms have been studious'y eschewed. 

A new system of technical terms, at once simple and 
suggestive, was coined for the occasion by giving new 
significance to old generic words, and the Gita tenets were 
hammered out and shaped sons to satisfy the common sense 
of the common manj^inthe thirteenth and fourteenth chapters. 

The gist of all the teachings covered by the previous 
chapters has been epitomised in the fifteenth chapter. In 
it is to be found the quintessence of the science of Buddhi 
Yoga, -its modus opcrandi of Adhyatma comprising Jnana 
and A'ijnana. Sri Krishna invokes this science here as the 
'■science of the sciences and proclaims that to know the 
Supreme (Pnrushottama) in principle is the highest achieve- 
-ment of Jnana, Having explained to Arjtms the royal road 
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of the Gita so far, Sri Krishna turns in Chapter sixteen to an 
explanation of the condition of straggling and erring souls 
•who cligrcsi and wander awy from it. Wc may say that the 
main teaching in the Gita ends with this chapter. 

In the seventeenth and eighteenth Chapters lingering 
doubts expressed by Atjuna towards the endh&ve been taken 
up and cleared to his satisfaction. And finally, in the 
concluding versts of the last chapter Sri Krishna has 
delivered to Arjuna the imperative dictum of His perfect 
and saving discourse and the duty dcs'olving on him In 
view there of, in words at once full of pathos, heartily 
nipressive, and surcharged with affectionate solicitude for 
Ar]una's Steya and for his Ube rty to decide the issue for 
himself. 

A. Prayer 

It IS not without dididence that the author hast undertaken 
in the following pages, to present the teaching of the Gita 
from a new angle. The magnitude of the task and the 
knowledge of his inability to fulfil it satisfactorily have 
continuously oppressed him, yet the need for a new view 
poinl—thal of Buddbi Yoga~seeins to be urgent and 
undoubted. He apologises readily to the reader lot faults 
and shortcomings in his presentation. If these, however, 
provoke great and competent writers to better efforts 
he will be sincerely gratified. 

The author greatly regrets that he has had to differ 
from and occasionally to criticise accepted views in 
presenting a new orientation. He has exercised restraint in 
doing this. Possibly hts own outlook is faulty and truth is 
on the other side. Even if hfa criticisms happen to be 
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deserving, he offers his sincere apologies to the eminent 
souls of great insight and Unquestioned authority who have 
interpreted the Gita in the past. He fully realises he is only 
worthy of sitting at their feet- Their eitraordinary spiritual 
and intellectual capacity gave them every right to critidse 
and assail views opposed to their own. The present writer 
realises his utter insignificance. Yet he strongly feels that 
every one big or small has the right to search for truth and 
search it with zeal ; for ardour is the very life of an effort 
to reach truth. For any errors into which an excess of 
real may have led him he prays for pardon not only to 
the Illustrious commentators of the past but to their 
followers as well. 
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prewrvc for the use of mankind the noble idcalss — piritual 
and inoraI~incraincd in the liistor.'c personalities of the a;:c 
and to provide typical mould* of the farj'hcst character and 
intecrity to future ccneralions. Indeed this was already 
bcinfj attempted, unconciously perhaps, by others in their 
endeavours to preserve the naiionat hcritajte and convey it 
from generation in generation, iirj Vyasa by his colosa) and 
macnitfccni work jjave this popular c/fjrt the form of tlie 
Mahabharata and immortalised it. 

Sri 'Krishna’s object in the Gita is quite difTcrent. He 
has no need t» look back on history or by-gone personalities 
for models of human character. Indeed the science— as 
it has been called by Himself— taught by Him in the Ciu 
iTcssenUally impersonal. It is an exposition of eternal and 
universal laws underlying the genesis of creation itself, 
by their very .author. Ths inti-nacy and assurance with which 
He expounds them and their funda.menta} unh'ers.ility are 
proof of His unique authority and status. He explains these 
laws to the common sense of man and undertakes to clear 
ail hi* doubts as to the manner in which they affect and 
bind him in every aspect of his life. 

Sn Vyasa acclain* and supports in the Mahabharata 
Sri Krishna’s supre lie divine status. He does not anywhere 
claim it for himself in part or whole. It is therefore 
gratuitous to speak of Sri Krishna and Sri Vyasa as identical 
or even equal. The thoughts and trends of Sri Vyasa or 
his characters in the Mahabharata, should not be taken 
to limit the scope of the Gita. That the G'tv has been 
discovered in the body of the Mahabharat.a and has had to be 
taken out of it, is we think merely providential. We would 
invite our readers to a study of the Gita independent of the 
Mahabharata or even of all other literature anterior to it. 

We have attempted this in the following pages. 

Dhritarasktra said : 

0 Sanjaya, what did my people and the Pandavas, 
gathered eager for battle, do on that holy field, the Korn* 

kshetra 7 1 
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The words Dharmakshetra andKurukshetra ici this verse 
are understood metaphorically by many learned men. The 
human body is taken to be the kshetra (field) mentioned 
here; and the good and bad impulses contending; for 
supremacy in it, Pandava and Kaurava armies. Understood 
in this way, the first verse of the Bhagavadgita indeed 
appears superbly suggestive. The play of Daivi and Asuri 
tendencies in the human body has-been made a subject of 
explanation in a later chapter of the Gita. This lends 
support to the view mentioned above. But when thus 
understood both Dhntatashtca who queries and Sanjaya uhi 
answers become fictitious characters of Sn Vyasa's creai on. 
The historic event which was the occasion for the dialogue 
also reduces itself to something imaginary. Of course all th's 
may be easily assumed, to find in this verse the suggestion ot 
grand principles. But th’s interpretation will render 
SH Krishna and Arjuna to be imaginary characters. We 
submit that it is not as easy to dispose <f Sri Krishna and 
Arjuna as imaginary entities a* we c.in Dhrjl.irathlr.i and 
Sanjaya. Sri Krishna’s unique system of sublime phil' sophy 
contained in the Gita is iuU enough to esttblish His 
personality (tO-14) as teal and historic. Indeed the need of 
a personality behind the authorship of the Gita mil be 
plausibly met by assuming Sn Vyasa hivself to be its 
author; but this ffill be wrong for reasons we h.-ive already 
stated. 

In their eageiness. to look for Miblle nd di-cp i.icanings 
in the verses of the Gita, writers are often extremely imcniical. 
They lose sight of the proprieties of ilii occasion and of 
the limits which Sri Krishna has Uinibclf set for His 
philosophy in the Gila. It is necess.iry therefore for 
readers to be vigilant and critical. When st\id>ing the 
Gita, we should always bear m mind Sri Krishna’s real 
motive in delivering it to .\tiiuia(Sec note 2'71. 

StiM/<iy<r said : 

Haviag lecn the Pandava army arrayed for battle, kiig 
Duryodhana then approached the preceptor (Uroaacharya) and 
\ spoke tfaeie words t -2 
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0 preceptor, lelioli] tbii bi; army of (be loot of Paotla^ 
anayed (for battle) fay year whe detciple, ifae ion of 
Dropada. 3 

Here are brave aod raipfaty arcfaert, cqoals of Bfairaa aad 
Arjnoa in battle, YsyndhaBa, Virata and Umpada, tbe ^eal 
cfaariot'warrier ; 4 

DkrUfatalcelo, and Giebitana, and misfaty Kaibiraja, aad 
Famlil, aad Knntibhoja, aod Sbaifaya, tbe eminent ameny 
men ; 5 

And brave Yndbamanya and Ultaraanja tbe valient, son of 
Snbbadra (Abbimanyn) and ions of Dranpadi, all yreat ebariet* 
erarriors. 6 

0 emineat among Brabmtnt, knew now tbe distiagnlsbed 
leaders of my array. These I mention to yon for yosr 
information. . 7 

Yonr revered self, Bbitbma and Kama and Kripa, vietorlons 
in war, Aiwatbama and Vikarna aad Somadatta’s son as 
well t 8 

And many otben (all) berocs, verted in (tbe nse of) 
varioos weapons, aod ready to give tbeir lives for my sake. 
All of them are adepts in (the art of) war. 9 

Onr army martballed by BhisbisB is (yet) not snSeient 
while ibeiis, marshalled by Bhima is adeqnate. 10 

It is usual to look for a reason for the seen mg diOidencc 
sho^vn by king Duryodhana here in the w .rUiiness of his 
own army. It is quite possible that Sri CHishmacharya’s 
vow that he will not fight with Shikhandi — a warrior of the 
Pandava Army — had made his confidence in the strength of 
his own army, waver. 

Standing £nnly in yonr respective places in tbe army, yon 
all should protect Bbisbma only in every way. 11 
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To eatbose Mm (Duryoditana), the valiant patriarch and 
grandsire of the Kuru; (Bbishma) roared a lion's roar and blew 
bis conch. 

Then coaches and drums, tabors and small drums and 
cowhorns, were sounded at once. The noise was tumultous. 13 

Then Madhava and Pandava, standing is their great chariot 
yohed to white horses, blew tbeir divine concbet. 14 

Hrisbikesba blew (His conch) the Pancbajanya, Dbananjaya 
blew (his concb) the Devadatta and Vrikodara (Bhima) of 
mighty deeds Mew his great concb the Paundra. 15 

King Yodhistira, son of Kunti, Mew (bis coneb) the 
Aoaniavijaya : Nakuta and Sabadeva blew (tbeir conches) the 
Sughosba asd the Manipnsbpaka (respectively). 16 

And Kasbiraia, the nighty archer and Sbikband! the 
great cbariot^warrior, Dbrisbtadynmna and Virata and the 
unconcqucrable Satyaki, Drupada aod the tons of Draupadi, 
the son of Sul'badra (Abhimanya) of great prowess^-all blew 
tbeir conches, 0 king, separately on all sides. 17, 18 

That Inmultoas sound rent the hearts of (be sons of 
Dbrilaraihtra filling (be earth and the iky with its resonance. 19 

Then seeing the sons of Dbritarasbtra arrayed for 
battle and the Sight of missiles aboot to hegis, randava 
whose ensign was the mookeygod raised bis bow, 20 

And spoke tbos to Hrishikcsha, 0 king. ' 

Arjuua •latil : 

0 Acbcbuta, station my chariot between the two armies. 21 

(So that) I may behold those who are standing eager for battle 
and may know with whom Ihaveto fight in this enterprise of war. 

1 will see all those who have gathered here, detiriog to d« 
good to the eviUminded son of Bhritarashtra in the war. 23 
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cyanjiiyn snm ; , , • i t 

0 kIo«, HriikHtethi *Wre»*e<I llwi fcy Coo*«e«ba broufM 
lie treat cliirot lo »tind b*twf#a lie !w# 

Bhiihma ini] Drona and all tbe (nther) kinji and said 0 * 
behold there Knmi (ilhered lofether.” 24, 25 

Then Arjona law, ilandiaf there «a both ibe annJei, hii 
elder*, traod-fatheri, leaeheri, mother** brother*, cooiia*broUieri, 
SODS and rraad>toni, comrade*, falher»*li>*Iaw and Irieadi. 
SeeiBt all thole kinmea that ttandini arrayed, orereome with 
treat pity and dejected at heart, Kaonteya ipoke thn*: 


Arjttna said ; ■ j t 

0 Kriifaoa, at the light of theie kinimeB tathered here 
eager for fght, 26,27, 28 

My limh* fail tne, my month i* parched, my body ihirew, my 
heir standi on end, Gandira (my bow) »Ilp» from my hano, my 
ikia bans ; 1 cannot stand Erm ; my mind {* whirling at it were. 

0 Kesbava, I lee evil omen*. I do sot tee any ipiritaal 
good in killing ray kinsraen in battle. 

0 Krishna, I deilre neither victory nor kingdom, nor 
pleatnrei ; 0 Govinda. of what avail to at ii a kingdom or 
pieainrcs or even life 7 

(For), those for whose sake we desire a kingdom and 
enjoyments and pleasure*— teachers, fathers, sons and grand* 
fathers, mother’s brothers, falher**in*law, grandsons, brolhers- 
in-Iaw and other relations— they stand here for battle 
to sacriEce life and wealth. 

0 Madhntndana, tfaongb 1 am killed (by (hem) I do not . 
wish to kill them, even for the lordship of the three world* ; 
bow (hen for (the sake of this) earth 7 

0 Janardana, what delight shall be onrs, after killing 
the sons of Dbrilarashtra 7 Killing these desperadoes, we 
shall bat incur sin. 
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Tterefoie it U not proper for us to Mil tl>* sobs of 
Dliriiarashtra wbo are our kioscneo. 0 Madb^va, nov can 
we be bappy kUling out own people? 37 

Tbougb these, whose reason is overpowered by e'eed, 
percieve no evil in the destruction of {amiHes and no sin in 
treachery to friends, 38 

0 Janardana, how should not we who cleanly tae evil 
in the destruction of families, know that we have lo turn 
away from this sin ? 39 

On the deslmctlon of the family, its ancient traditions 
(of Dhartna) disappear and when traditions are annihilated 
the whole family is beset by Adharma (uarighteoosness). 40 

0 Krishna, by the predominance of nnrighteousness 
family women become corrupt ; when women are cormptedj 
0 ‘Vaeshneya, confusion of Vamas (the (our social orders) 
remits. 41 

This confusion sorely leads the family and the destroyers 
ef family to hell} for their forefathers being deprived of 
libations fall (from heaven). 4Z 

By these lint of destroyers of families, which cause the 
confusion of Varoas (social orders), the eternal traditions (of 
Dharma) of the clan and family are destroyed. 49 

0 Janardana, we have heard that life in hell is a 
certainty, to those whose family traditions (of Dharma) have 
been destroyed. 44 

Alas 1 We have resolved to commit a great sin ; for, 
greedy of the pleasures of Uogship, we arc preparing to kill 
our own kinsmen. * 4S 

It would be more beneScial for me if the tens ef 
Dhritarashtra, weapon in head, (should) slay me on the 
baltlefeld, when I am uoanned and do not with |e retaliate. 
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So layiBg, ArjBBi wlo wat overeone willi lorrow tiorew 
aowB hit DOW and arrow aad (at dowa oa the seat ia the 
chariot. 47 


I'MJ OF CIIAITI K ONF;. 


SECOND CHAPTER 


Introduction : 

The phllosophie (cachini; of t^td Sri Krishna (of which 
the llhacaradgita is weH-Xnown all the world otcr begins 
with this chapter. The preceding chapter is but ^ an 
introduction to it. U'c should try to grasp the psychological 
setting in which the teaching begins. This wilt git’O us 
the ncpe''SSfy balanced perspective to understand the course 
of the teaching. 

Arjuna made out a strong case, In his opinion, why he 
should refuse to fight on moral grounds. Like the 
generality of us to-day, he thought that morality (Dharma) 
must be the touchstone of spirituality and religion. Thsi 
claim on behalf of ethics may be admissible only when its 
fundamentals are so well established as to make it a 
universal science, but not till then. Ethics has to be 
founded on psychology and this latter is as yet a nascent 
science with its fundamentals still to be determined. 
Whether this will ever be accomplished without reference 
to the soul and such knowledge about it as the science or 
philosophy of religion has so far discovered, is still a matter 
for speculation. 

Sri Krishna however, who surely knew tlie relation 
between spirituality and ethics rejected Arjuna’s stand 
peremptorily. His reprimand must have come upon Arjona 
as a surprise. For he had taken Sri Krishna’s silence for 
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correctness of his rosoFt niadc him doubt the 

rebuff he was nM r„„ j *“ ''C'’'- Snll (or a mere 
Mind reasons to sm^nr^i!-'" P''S'>'‘>p- He bed 

""Eht convert h?„r'^f T -.a^''nna <h™ffhf. Sri Krishna 

“-be stood h'^:’i.\s':es'’oL‘^!',!^;JJy, Til, 

it is irratfoTa^^“ko,"5if.I’^,'“'°" “ Arjuna's stand is that 
here nor there_it u ; V '“eeived by Arjuna is neither 
?I reason. I, cajin? 0 ''’?''"“ “"''e' the cover 

.It must depend for its soLr" independent ffuide. 

tts spiritual appeal "“ .-"“ ™e.'tber "n its intellectual or 
resolve (roin'^ both T" '? '—''1' “ 'gamine Arjuna.'s 

nitellectual (Sankhva) stnnd*'“"* ’’a'*"®’ ^le examines tic 
''rjuna must (inht treidnn i'"'* eofoltttles that 

loss, success and <le(eat t sorrow, gain and 

Joes not say lm?e “ ’^'^'^®'■®"'^'''“"s■b"'veve 

equality. But nromeds . "hereiore o( this 

srhich is the sniritnat * —Plo"* His Buddhi Yoga (2-491 
«st Of the chaX eontams ' ‘"“■““"‘'H slaud-point. The 
tn outline. P eontains a presentation of this Eiidhi Yoga 

Satijaya said : 

» leart^a'^w^ "ye,'‘'r„"”f'T' '“>',5”'* J'!"'"* 

spoke these worils. tears Madhusudana 

The Lord said ; 

"isis, nnbi“°mioEo't”an w'h!'"' J?!"''™ ■" yen in (such a) 
■IIEOI an Arya, heayen-mpedioE and dissracetui ? 

‘bb "li”'t'wS"'s‘"” i*' i’ '"bc'etuinP “f 

(for fight), 0 Parnntap. 1 b'«rf and stand up 

that his SoUe\m,'s“Sl''”Th“'Sk''*f^'i“”“ “'"b 

oame to him ns a surprise. rebuke from Sri Krishna 
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Wc lliink, 5fi KfiOinaN >n^r« wliJJe Intcnlrc 
Arjuna’s sf^un cnt^ liad a neanirc. Arjuna was fi%Trron'C 
]))■ compassion. He fiarf t^ken the decision not to fi’cht and 
was then n ustcrin" arguments in support of it. Sri Kr-shna 
knew that conir.idictinjj Mm in the full f!f»w of hts aigutrcnts 
would serve no useful purpose. He therefore allowed the 
heal and passion of Arjuna to run out and ca't him a 
surprise with Ins strong dissent and reproof. Sri Krishna 
did not find either crimpassinn or tirtue in Arjuna’s rcsol«. 
It was, according to him, unbecoming of an Arya, a bar to 
hcastn and d’.sgraccful. It was due to faint-heartedness 
on .krjuna’s part. Sri Kr'shna catted on hi.m therefore to be 
a man and play the man as an Arj-a. .\n .\rya is he whose 
f,sith In Varna.duty w unshakable and who wilt never 
abandon it, 

Aryifttrr saiJ : 

0 Mi^liQiadaBa, 0 ilaycr ef f*ei, bow tbtll I alliiclt witb 

arrows, ia battle Bblibaa aod Drosa wbo are wortby of 
wcribip 7 . o 

Sn Krishna's rebuke left .Xrjum’s resolve untouched. 
He wai satisfied that h-s dec'S'on was based on sound 
arguments .nnd was wise. 

It t> better Ibat, wllbonl billiog these noble preceptors, 

I sboold live in this world even by brayloy. (For), tlayiay 
(these) elders who are after wealth, I would be enjoyiar here 
pleasures tainted with blood. S 

1 do not know which (of these) would be belter for us, 

that we should conquer them or they should conquer ns. Sons 
of Dhritarashtra, after killing whom we do not wish to live, are 
standby in front of us. 6 

Arjuna is not th nking of all the warriors assembled 
but only of h's own kith and kin. It is doubtful if this 
attitude can be described as attning at the greatest good of 
tlie greatest number. 
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My (wmicr) aator* w enfeebled by tte taint of 
conpassioTi. My mind is (iborongbly) confoied about Biy duty. 

I ask you therefore to (ell me urbcrein, for certain, lies my 
spiritnal good. I am yonr disciple. 1 am suppli:.ct to Tbee, 
(pray) teatb me. 7 

Arjuna has repeated here his reasons and his resolve 
not to fight. 

It has been said that Upakrama fbeginning) and 
Upasamhata (ending) of the Gita teaching should be 
cnticaUy examined to be able to correctly interpret it. Th*s 
is indeed proper. But tve tvould caution .against assiirring 
that the Gita teaching opens tilth the refusal of Arjuna to 
fight and ends with bis agreeing to do so. This viw is 
superficial and peurile, for it may be that the Gita teaching 
has very little to do with the war episode wilh which it is 
introduced. 

The GUa philosophy was Indeed not expounded merely 
to Incite Arjuna to fight. Sri Krishna did it with a purpose 
fat more sublime. It is this; He is Hin self the author of 
creation. His motive in creating it governs all existence and 
all activity which it comprises. Man is no less bound by it 
even in his minutest doings. To be able to act rightly 
therefore, he should know, what Sri Krishna’s motive m 
Creation is and how he is subject to it. Who else can disclose 
the ruling motive in creation but the Lord Sn Krishna its 
author ? To put Arjuna m possession of this truth of His 
purpose in creation to which ewrythirg m it must he 
subservient , to provide him with an easy criterion wherewith 
to judge of the rightness of his own actions; to render him 
firm of will and stable of conviction in all perplexing 
vicissitudes of life ; to perfect his inner vision and grant him 
unerring ins'ght into the Vedantic significance of existence ; 
and thus to provide for him m all his actions the highest 
ideal and aim is the purpose of the Lord Sri Krishna in 
imparting the Gita to Arjuna and through him to allirankind. 
This is the reason why e:^Ianation5 in the Gita everywhere 
centre round spiritual endties such as the Jiva, Brahma and 
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the Purushottama. The Gita proclaims that all actions, — 
awful even as war — or even the most trivial, should be done 
•with perfect vision (7-2). References to war- which we find 
in the Gita are thus tr.erely casual and are due to the conteit 
of its historic setting. 

Arjuna prays to Sri Krishna in this verse to dispel his 
doubts. The Gita teaching results from this thirst for 
knowledge in Arjuna. 'Herein is its Upakrama (opening). 
Arjuna assures Sri Krishna at the close of the teaching 
(18-73) that his doubts have completely vanished. It ends 
there (Upasamhara). 

Although I should obtain undisputed dominion on earth fnll of 
wealth, or even the sovereignty over gods, 1 do not see aaything 
capable of reooviag this sorrow which Is tapping my senses. 8 

Saiijaytr said : 

Gudakesha, the conqueror of foes, Laving spoken thos to 
Hrithikesha, said to Govinda, ** I will not fight, and remained 
silent. 8 

0 Bharata (DfaritarasbUa), to Arjuna who stood dejected 
between the two armies, Hrishikesfaa, as if smiling, spoke these 
words. 10 

We are tempted to speculate whether the smile on Sri 
Krishna’s face ireant anj’thing. Could it have been quite 
meaningless? Is it possible n w-as due to A.rjuna’s 
predicament which Sri Kr shna probably saw was bordering 
on the r.dculous? Perhaps not. The crisis which had 
diveloped was serious; it wis no time for derision. Besides 
Sri Krishna’s affection for Arjuna was genuine; He would 
not have stooped to ridicule Arjuna in his deep distress • 
though it was ill-tiired and out of place. We think the 
smile wai an index to the glow of satisfaction Sri Krishna 
must have fell when He was about to do the most momentous 
deed of His A.valhnr — the delivering of the Gita teaching to^ 
Arjuna and through him to humanity as a boon for* all time 
to con.c, ' ^ 
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The Lord said : 

You grieve for those who thouH oof be grieved for, and 
yet speak words of (apparent) wtsdcta. The wise do not grieve 
for the dead ; nor for the living. 11 

Who could lhes 2 Pandits, referred to by Sri Krishna, 
be? They are described later as “ Tatwadarshis ” — those 
who know the true principle taught in the Gita and act up to 
it(4'15, 20). The Gita does not vouch for other name-sake 
Pandits. It does not even adndt they are Pandits. Such 
Pandits must have a good reason for not grieving for the 
dead. What can that be ? 

.There was not a time when I did not exist; nor you, Qor 
these kings ; also there will cot be a time in fcture when we 
all will not exist. 12 

Sri Krishna instances the cases of Himselft Arjuna and 
the kings assembled there to explain His meaning. These, 
Individually and collectively, have ever been in the past 
and shall ever be m the future (18*56}. The real Pandits 
know this and therefore grieve not. Arjuna is distressed 
because, he thinks, individuals will cease to be. The 
Pandits know tliat individuals are esssntialy eternal 
(15-7) and their co.n mgs and goings are perpetual. They 
are not therefore oppressed by the phenon tnon o£.«iteivening 
death. Indeed they hardly nn ce it, because it is a mere 
incident in the eternal life of the soul. 

At the embodied (soul) attaics childhood, youth and old age 
in Ms body, eveo so does he acquire a new body. In regard 
to this, the wise mac is not deluded. 13 

If we must disregard death as unreal, what is the 
meaning of the phenomenon we see actually before our 
eyes? As the embodied passes through childhood, youth 
and old age, even so he passes through death which ushers 
in the next stage of his being. Death does not put an end to 
the sours existence. It is but an exit frcm one body, to 
prepare for entering anollfer. Thus the soul is an eternal 
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cnlity and death ij but a passin;; incident. Those who Icnow 
this arc I’andits.. They are the knowers. These will never 
be \ictiins to delusion about death. 

The coatacts of the testes with their objects prodaee (the 
seatatioBs of) cold and heat, pteasnre dad pain. These come 
and go and are traasieflt. 0 Kaonieya, do bear np with 
them. 14 

It cannot be denied that the J/va suffers at death (he Joss 
of some of hia experiences; the ignorant man to whom the 
world of ssnaual exp3r<cncewasail in all through life suddenly 
misses them. Hut .^rjuna shiuld know that these sensual 
Mpcrienccs of life arc not essential for the soul's existence. It 
t4 true they bring to the soul joys and sorrows which form the 
texture of life. Dut thsse sensations pertain to the body. 
Ssnsual experiences have a beginning and an end and are 
transient. The soul who is eternal should not interest 
himself to ths.n. For as surely as they are destined to end, 
the soul must part company with them and exist. Nor is U 
possible for him to keep off and escape these adventitious 
experiences. They come to hl.m in the body in spite of 
himself and by the absolute will of the Overlord (5*8). 
Therefore Arjuoa mu^t bear these sensual contacts and their 
loss with courage and firmness. He should not grieve for 
the inevitable. 

0 eminent among men, the wise man, whom these do not 
afflict and to whom pleasure and pain are alike, is lit for 
immortality (2'51). 15 

Really dsaili is noth’ng more than the loss of sensual 
contacts. The Pandit who know., this should not grieve for 
them. He then becomes s> well anchored in peace and 
conleDt-Tient that he is fit f>r im iiortality. For what is 
immortality but the utter absence of sirrow? O.ice the 
attitude of equam hiiy t> bithjoy aid s>rr>w is achieved 
by man, we may know that he has laal: I m the province of 
eternal bliss. 
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What U Bot can Bcver came into existence, what is, does 
not ever cease to exist ; the troth tegaiiiog both these 
(principles) Is realised by the Tatwadatshts (those who see the 
truth). 16 

The Pandit of whom Sri Krishna speaks isa Tatwadarshi; 
he knowb the essential principles underlying creation. That 
is why he is in no doubt about the eternity of the soul or of 
the delusion of death. He evaluates pleasure and pain 
unerringly and is fit for immortality. Indeed he knows 
definitely the truth about what exists and what does not.. 
His plenary knowledge in this regard is as stated here. 
This most ultimate truth of the Tatwadarshi's experience, 
Arjuna need not hesitate to accept. 

Know that (the pibciple) by wbicb all (bis is pervaded 
it iadetlrueUbie. There it none capable of deilroying this 
(ptinctple) which is imperishable. 17 

From the point of view of the Tatwadarshi therefore, 
how can a man or soul be said to meet death ? To die is to 
cease to exist. When we once posit anything as existing it 
cannot possibly cease to exist iheicafter. Nor is it possible 
that anything we conceive as non*existmg can ever come to 
exist. Utter destruction — death- — is hence something 

-impossible in creation. The world is an entity integrated 
by a multitude of beings. The principle which pervades 
all these is indestructible. It is impossible that anything 
destructible can be born of such a piinciple. How then can 
this principle be spoken of as being destroyed? Who can 
destroy it and how? ITiJs is not possible. Then why fear 
about anything being destroyed or about meeting death f 

Tbeie bodies of the embodied one, who is eternal, 
impetuhable and immeasurable have an end. Therefore you 
(should) fiffat, 0 Bharata. IS 

• It is true that bodies are spoken of as destructible. But 
is it because bodies will be destroyad that Arjuna has given 
himself up to grief? rhis cannot be. The soul who own^ 
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none •nJio is altn;jetber irithout any experience about 
All are overcome with wonder at the \cry thought of it 
yet know it not. For wonder is born of ignorance, not of 
knowledge. Indeed cessation of wonder is proof of 
having known all about the soul as it is. 

The embodied (tool) ia the bodies of all is nnslayaWe. 

11 it is oot proper jroo shoold yrieve lot 


even to your own Dhanna (duty) it behoves y»o 
tr; for, to a Kthalriya (one heloofioy to tli* 
r) there in nnik;.- ... ...J Il»t a< a 


Lofikiay evea t 

not to waver ; for, to a Kthalriya (one belongiiiy to m' 


iknt ^‘***“'^<* the conclusion 

denib of beings. But 
Sri K^h ^ «pUm why he should cause their death himself. 


c,. f • v "oy ne snouid cause 

in Krishna now proceeds to explain this. 

«n f Kshatriyas (who) have (the chance 

‘'"s 

vow l.lllo. yoo will fail io 

yaw dot, U. « Kiiatriya), ,ao will |a,. f.„a wd (alia) iocor sia. 

lias weighad his 

fad lfaffoLd°,h Dh.ra,, rf Ahtess 

merit have still their hold on 

warning to him here. But Arjuna was Krishna s 

letiact hi. rtfa.al figh,, aoavincad 1,““ add 

why such refusal would result in sin Anri ;» , . 

[„,EriK™hna«cn„,™ce h.„„[ "j'' 

course of his Sankhya teaching. * 

People will talk of your perpetnal disrraee. T« rl.- 
of honour di 
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Tbe great chariot-warriors will thint that you withdrew 
IrOHi battle through lear ; those who (now) esteem you will 
he*lillle you. 35 

Your enemies will tell many nospeahahle tales disparagiag 
your prowess. What can be more painiul than this ? 36 

Arjuna had spent all his life hitherto in acquiring merit, 
fartie and prowiss. In a moment of righteous dejection, he 
had forgotten these his own former ideals. Sri Krishna here 
draws a picture of Arjuna .as he would be without all these 
and how he would be the butt of ridicule among his erstwhile 
admirers. Sri Krishna is trying to revive these ideals in him. 
In spite of his staking these he will but actjuire sm. Why 
should he then throw hia grand old ideals away ? 

U you are killed you go to heaven : if you win, you will 
enjoy tbe earth. Tbereiore, 0 Kausteys, stand up tesolved 
to fight. 37 

To obtain heaven or enjoyments as a result of dghting, 
Arjuna need not look for the spiritual merits of the war 
•tthich IS impending. He geu. them for merely fighting in it as 
a Kshatriya. In studies of the Bhagavatgita a question often 
arises whether .Arjuna should be deemed a Jnaui or an Ajnatii. 
That .Arjuna rose to be a perfect Jnani after the Gita 
teaching need not .it .ill be doubted. But here be n, .is yet 
an .Arya and Sri Krishna is addressing him as such. .An .Arya 
is he who strictly .ibides by the rules of his Vnma Dharma 
with unflinching faith. A Jnani not only knous the wherefore 
of the A'arna Ikharnia and its injunctions but also the whole 
of Jciana-Vijnana and Dharma winch accord with the uUnnate 
Adhy.ilniic laws of his being. The mere .Arya is without 
this plenary outlook. This distinction in.the meaning of the 
tvords .Ary.i .ind Jnani or BandUa has been advisedly made 
in the Gita. The rewards for which the true Arya is destined 
ate pleasures and enjoyments here and in the hcre.ifter. 
But the Jnam’s rewards are peace here and salvation in the 
hcrc.ifier. Arjuna is an .Arya. not a Jnani yet. lie may 
fight for ihesakc of heavenly enjoyments and pleasures of life. 
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It is the body -which dies, not the sout. He seems 
to bs subject to the rigours of weapons, fire, water and air ; 
still he is jrair-une from these impacts. 

He can sever be cleft, botot, drenched or dried. He i* 
perpetual, all pervading, stable, imaovable, eternal. 24 

He is spoken of as tbe namamfesl, tbe unthinkable and the 
uni&utable. Tberefore knowing him to be such, it is not meet 
you should grieve. 25 

Even if you believe him as being born constantly and 
dying constastly it it not meet you should grieve, 0 you of 
great prowess. 26 

Atjuna perhaps may not be inclined to be drawn into 
metaphysics! speculations and would prefer to take things 
aa he finds them. He will then have to assume that the 
soul is constantly subject to death and is constantly coming 
to birth. Even then he has no reason to grieve. 

To one bora, death is a certainty, asd to one dead, birth is 
a certainty. Therefore you should not grieve for the inevitable. 

U is quite obvious that everything that is born dies. 
A little thought will easily lead us to assume that everything 
that dies is reborn. Of what avail is it for Aijuna to grieve 
for this inevitable rotation of birth and death ? 

Beings are nnmaDifest is tbe beginning, they are manifest 
in the middle and are unmaoifest after death. 0 Bharata, why 
grieve for this ? 28 

One sees him as wonderful, another detcrihes him at 
wondtifol, yet another hears about him as wonderful. Even 
hearing thus (about him) no one knows him, 29 

_ ft hardly matters what ones conception of the soul is; 

that it decs exist cannot be dented. No one seems to possess 
exact and definite knowledge about it. StiH there jj 
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none who is altogether without any experience about it. 
All are overcome with wonder at the very thought of it and 
yet know it not. For wonder is born of ignorance, not of 
knowledge. Indeed cessation of wonder is proof of ones 
having known all about the soul as it fs. 

The embodied (soul) in the bodies of all is anslayable, 
0 Bharata. Therefore if is not proper you should grieve for 
all beings. 30 

Looking even to yonr own Dbama (doty) it behoves you 
not to waver ; for, to a Ksbatriya (one belonging to the 
princely order) there in nothing so good (spiritually) as a 
righteous war. 31 

The arguments so far adduced lead to the conclusion 
that Arjuna should not grieve for the death of beings. But 
they dJ not explain why he should cause theif death himself. 
Sri Krishna now proceeds to explain this. 

(It is) the fortanate Ksbatriyai (who) have (the chance 
of) a fight like this, which it an open door to heaven * 
providentially found. 32 

If yon will not Cgbt this righteous battle, yon will fail in 
your doty (at a Kihalriya}, yon will lose fame end (elio) incur sin. 

Sri Krishna knows that Arjan.a has ire/ghed his 
Swaclharm.a and fame with his new-found Dharma of Ahimsa 
and has found them wanting. lie has already cast them to 
the winds deliberately. Hut fear of sin and the desire for 
merit base still ihcir hold on hin*. Hence Sri Krishna’* 
warning to him here. Hut Arjuna was not in a mood to 
retract his refusal to fight, unless he was convinced how and 
why such refusal would result in sin. And it was not possible 
for Sri Krishna to convince him of this at thra stage in the 
course of h'* Sanhhya teaching. 

People will talk of year pcrpetoal diigrace. To Ibe naa 
0,1 Unout diigreee ii worse (bau death. 21 
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Tlie great chariot-warriors will think that you withdrew 
from battle through fear ; those who (now) esteem yon will 
be-litlle yon. 35 

Yout caemics will tell many unspcahahle tales disparaging 
your prowess. What can be more painfnl than this ? 36 

Arjuna had spent all h»s life hitherto in acquiring merit, 
fame and prowiss. In a moment of righteous dejection, he 
had forguUen these his own former ideaU. Sn Krishna here 
a picture of Arjuna as he would be without all these 
and how he would be the butt of ridicule among his erstivhiJe 
admirers. Sri Krishna is trying to rerive these ideals in him. 
In spue of his staking these he wiH but acquire sfn. Why 
should he then thiow his grand old ideals away ? 

H yen are killed yoa go to beaven ; if you wia. you will 
tojoy tbe earth. Tbeiefoie, 0 Kausteya, stand up resolved 
to fight. 37 

To obtain heaven or enjoyments as .i result of fighting, 
Atjuna need not look for the spiritual merits of the war 
which IS impending, fie gets them for merely fighting in it as 
a Kshatriy.1. In studies of tl»e Bhagavatgita a question often 
arises whether .Arjuna should be deemed .i Jnani or an Ajnani. 
That -Arjuna rose to be a perfect jnani after the Gila 
teaching need not at all be doubted. But here he is as ycl 
an -Arya and Sri Krishna is addrcss'og him as such. An .Arya 
13 he who strictly abides b) ihe rules of his Varna Dharma 
with unflinching f.iiih. A Jnani nor only knous the wherefore 
of th.t Varna Dharma and its injunctions but also the whole 
of Jnana V ijnana and Dharma which accord with the ultimate 
AdlijMtniir l.iws ol his being, ('he mete .Arya is without 
this pleniry outlook. This distinction in. the meaning of the 
words .Arya and Jnani or I'andita has been advisedly made 
in the Git.i. The rewards for which the true Arya is destined 
arc ple.i.Hures and cnjoynienis here .md m the hereafter. 
But the Jnani's rewards arc peace here and salvation in the 
hercificr. Arjuna is an Arya; not a Jnani yet. lie may 
fight for ihc sake of heavenly enjoyments and pleasures of life. 
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TreatiDK alike pleasure aad paiSf gain and loss, •toceest- 
and defeat, do you prepare for battle. Tbns yon will not 
incur tin. 38 

This teaching (Bnddhi) according to Sankhya (the iatellec* 
tnal way) has been related to yon. New listen to that of Yoga 
(the way of intuition). Imbned with tbit teaching, 0 Farthar 
you will escape the bondage of actions. 39 

Sri Krishna has named His teaching thus far as 
Sankhya. It is admitted on all hands however that this is- 
not the same which ROCS by the nan c Sankhya fathered by 
Kapita. Ilut what is the essential characteristic of Sankhya 
■taught here by Sri Krishna? The extent to which this 
Sankhya is akin to Kapila Sankhya has never been 
determined. It is usual to treat it as identical s^ith the- 
Kapila brand or otherwise accordinjr to convenience. This 
we think is not riglit. 

The name Sankhya given by Sri Krishna to His teaching- 
here has an appropriate meaning. Dtiddhi Yoga is the 
main theme of the Gita (10-10, 18-59). , But before a man 
lands into tins Yoga, he passes through a stale of n.iiid ^\Juch 
tends to usher in Buddhi Yoga but is not In itself Buddhf 
Yoga. The characteristic of Ibis state is its intellectual 
outlook. To differentiate it from Buddhi Yoga, the outlook 
of which is intuitive Sri Krishna has named it Sankhya. 
Buddhi Yoga postulates a personal God Sri Krishna,, 
the Puruahottama. A puissant faith in this God, which is- 
the outcome of intuition, germinates in the Buddhi. It then 
matures and renders the Buddhi intensely God-conscious 
(Yoga Yukta). This is the characteristic of Buddhi Yoga. 
Before faith finds scope to assert itself in the Buddhi, a 
period of restless intellectual enquiry — promising sometimes 
and disappointing at others — holds sway. It is this struggle 
of the mere human intellect thrt has been called by the 
name Sankhya in the Gita. As already pointed out this 
intellectual restlessness has its great use. It ultimately leads 
man to fall back on intuition — faith — which is inborn in bi^ 
nature^ to aid the intellect and to find the way of Buddhi 
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■yoga. Thus, in ihe Gita, Buddhi Yoga is the method of 
philosophic enquiry about creation and life, which postulates 
a creator — a personal God., It U founded on the human 
capacity of faith and intuition. Sanlthya is the method of 
philosophic enquiry based on the capacity of the pure 
intellect to know the truth — without the aid of intuition. 
Arjuna's impassioned plea in the first chapter for refusing 
to figlit was Sankhya — Prajna Vada. Sri Krishna's argument 
in refutation of Arjuna’s position was Sankhya too or Prajna 
Vada. For, it may be noted both are intellectual in their 
appeal and do not envisage the basic principle of Buddhi 
Yoga which is faith in God. The System of Kapila Sankhya 
IS purely intellectual like the Sankhya of the Gita. Except 
for this common outlook these Sankhya systems have nothing 
to do w th each other. Besides, Sankhya in the Gita is 
nnderstood ro i.ean the Jnana school of philosophy or the 
School of Sanyasa. Th is correct only in the sense that the 
conclusions of these schools are devoid of the intuitional basis 
of Buddhi Yoga. The tenets of these schools cannot therefore 
be fastened on to the Gila-Sankhya as is often done, The 
names Sankhya, Jnana and Sanyasa are used without 
distinction in the Gita because all schools which cannot be 
classed under Yoga must be included in Sankhya. 

Let us try to study the Sankhya teaching in the Gita 
in the light of our remarks. The sum and substance of it is 
that the soul nature is mdeslructible. Arjuna was in doubt 
whether he should fight. Sn Krishna in his Sankhya teaching 
calls on him to fight pointing out (hat the soul cannot be 
killed. No doubt other subsidiary reasons also find a 
meniion in it. He is asked to treat pje.rsure and pam 
equally , not to grieve for the inevitable , to do his duty as 
a Ksliatnya, not to refuse Karma and to keep away from 
sin. But these reasons are adduced merely to clarify 
Arjuna’s mind and are mentioned not as arguments but as 
maxims. Indeed we shall find that all these have been 
amply and satisfactorily made clear m His teaching of 
Buddhi Yoga later on. But the Sankhya teaching which 
ends here cannot be given the credit for the later explana- 
tions. 
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W’c may try to assess tbe impression which this teaching’ 
of Sankhya made on Arjuna's mind. Almost all the quesUons 
he placed before Sri Krishna in the iirst chapter remained 
unanswered. Sri Krithna’s rebuke when He began to speak, 
probably in.ade Arjuna waver in his own decision not to fight. 
This, Sankhya teaching probably increased his hesitation^ 
For, he must have known the truth about the soul being 
indestructible even before Sri Krishna told him about it. 
Still in his arguments in the first chapter he had omitted to 
take it into account. Even then, we think, it was hardly 
necessary for Sri Krishna to hammer at the self-evident 
proposition as He did. What is more, Sri Krishna carefully 
evaded even to touch the questions Arjuna had posed. Why 
should he kill worshipful teachers? Why should he be 
instrumental in thoughtlessly bringing about a national 
disaster ? Are not the destruction of Kuiadharmas and 
consequent V'arnasankara calamities to be avoided ? Sri 
Krishna does not utter a word about these doubts of Arjuna 
in His Sankhya explanation. Perhaps He thought they were 
trivial. Still Arjuna, who evidently did not think so, had to be 
satisfied. Sri Krishna evaded to clear his doubts because we 
think by the SankJiya method it was not poss'ble to do so. 

Sri Krishna seerrs to have hjtrped on the soul nature 
with a purpose. Arjuna bad described his spiritual difficulty 
luridly. Sri Krishna wanted to confront him with an 
unanswerable argument and in an equally grandiose manner. 
He had to lay stress on the well-known principle about the 
soul of which Arjuna knew already as irvcb as Sri Krishna. 

Sri Krishna was confident that Buddhi Voga alone would set 
at rest Arjuna’s doubts completely. But this teaching was 
yet to come. Therefore it is clear Sri Krishna has expatiated 
here on Prajna Vada — Sankhya — based on Buddhi Yoga, 
to counter Arjuna's Prajna Vada. 

For reasons explained above Sankhya teaching in the 
Gita cannot le accepted as a complete system of science. 

It is indeed a Nishta, faith— meaning in_ this context — not 
founded on positive knowledge. 
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Heie (in tbis Buddbi Yoga 2-49) tlete is no loss of effort ; ’ 
there is no itapedinent. Even ® little of this righteous conduct 
(Dharma) protects (one) from great fear. 4tt 

la this (Baddhi) Yoga Vyavasayatniika Buddhi (intellect 
dealing with the mind and sensei) is one*pointed, 0 Kumnandaaa. 
But the Boddhi of those who are Avyavasayint (whose Vyava- 
sayatnika Buddhi is vitiated) is many-hranched and endless. 41 

We must clearly understand what is ireajrt by Vyavasa- 
yatmika Buddhi. In the constitution of human nature 
the Buddhi (intellect) stands in the middle with the 
sov\l nature above it and the mental and sensual natures 
below. Impulses which originate in the soul nature above 
and the mental nature below meet in Buddbi. It devolves 
on Buddhi to weigh and appreciate these impulses and to 
finally accept or reject them. It is in view of this function 
that It is called Sadasadviveka Buddhi. But this name is not 
suffciently expressive for use in Buddhi Yoga. When the 
Buddhi is dealing with impulses from the mind and senses it 
is called Vyavasayatmika in the Gita. For while the mmd 
and senses are functioning, the Buddhi has to exercise 
constant vigilance in permitting or preventing their activities. 
This function of Buddhi is here called Vyavasaya. 


Let us now understand what one-pomtedncss of Buddhi 
means. When the Buddhi accepts impulses from the Atmic 
nature and submits to them, the Gila speaks of it as one- 
pointed. For in the Jiva the cap.acily to take cognisance 
of the supreme Aims is given to the Atmic nature alone. 
According to the GiU the Jiva’s hallucinations, notions, 
ideas, faith, devotion and knowledge about Him are all 
harkmgs from his Atmic nature as they reach and impress 
his Bauddh c, mental and sensual natures. When the 
Buddhi comes under the complete influence of the A.tmic 
nature and turns fow.irds the supreme Alma the Gita speaks 
of It as bong tmc-pomicd, For then its sole preoccupation 
is with the supreme .Atma. F.ven when the Buddhi is thus 
poised m this one-pomted bcautitude its Vysva‘avalirika 
activities do not stop but continue (3-5. 8). The burden S 
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the Gita teaching is that the ir^st vigorous and virulent 
sensual and mental activities when guided by the Buddhi 
thus purified and one-pointed, cease to be detrinental to the 
Jiva and inevitably result in his salvation. Indeed this is 
what is called Buddi Yc^a. We need not expatiate here on 
this point but would add however that this one-pointed 
Buddhi is also called Chitta or Chetasin the Gita. 

Vyavasaya and Avyavasaya are technical teras in the 
■ Gita. When the Buddhi on account of its orientation towards 
the supreme Atma is one-pointed even in its sensual and 
mental dealings it Is catted Vyav.isayi. But when it is not 
one-pointed it is called Avyavasayi to indicate that Its 
pursuits are unsound and faulty from the point of view of 
Buddhi Yoga of the Gita. Avyavasaya does not n-ean 
absence of Vyavasaya. 

Those who take delight io the teachings of the Vedas, 

0 Partha, who are (oil of desires, who aim at Heaven, who 
argue that nothing else (that is better than the Vedas) eiists, 
and who are ignorant, describe in dowery language the various 
sacrificial ceremonies, which yield wealth and enjoyments but 
which (also) result in rebirth and Karma (biading action). The 
Vyavasayatmika Buddhi of those, who are thni attached to 
enjoyments and wealth and who have by that (the blaudishmeDts 
of the Vedavadins) lost their Cbetas (cue-pointed Buddhi) knows 
no peace. 42 , 43 , 44 

Crude examples of cipriciousness of the Duddhi arc 
com non in every day life. But th>s ficklenesv of Buddhi— 
absence of one-pointedness — .5 very subtle, it infects not 
only the worldly-niinded but even the other-worldly ones 
often enough. The Vcdivad.es are a good example of this. 
They are indeed other-worldly n their aims and pursuits ; 
but even there they .ire utterly selfish. They take delight 
in the teachings of the Vedas and are full of desires, 

Vedas deal with thiogs which are subject to the three 
CnDSS (qualities of Frakriti). You iheald become Tfittraiguoya 
(detirclesi in respect of the three Cnaat), 0 Arjona. (5o alto) 
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Ijtcome Nirdvaadva (tree from like or dislike), Nityasalvastlia 
(eitaWitked in cooslanl SaWa), Niryogakshema ^ (free from , 
■desire for ones well-being) and Almavan (one of integrity of 
aoul). 45 

All matters dealt with in the Vedas are subject to the 
three Gunas. Even the highest heavens promised in them 
are so. In the course of the Sanhhya teaching Arjuna was 
asked by Sri Krishna to fight for the sake of going to heaven 
{2-37). But now in Buddhi Yoga he is not to aim at it at all. 
He must transcend the three Gunas in order to achieve 
Buddhj Yoga. Now, there is nothing in the three worlds 
, which is or can be free from the three Gunas (18-40). To go 
beyond the three Gunas docs not mean that a man should 
get rid of them. He should have Sri Krishna, the Purusho* 
thama, who is above the three Gunas as his sole altn in all his 
actions (14'“2f3). Even when he has thus gone beyond the 
three Gunas he has still to persist and maintain their play 
in himself. This .attitude of playing among the Gunas at 
the same time avoiding their bancfulness is said to be 
Nirdvandva. 

Sri Krishna speaks later on (14-10) of the manner m 
which the three Gunas carry on this play. One of them 
predammates in us turn while the two others become feeble. 
’I'hc Jiva Purusha who remains the witness and companion 
in this pl.ay of the Gunas an.ong ihenisslves, gradually comes 
to harbour a liking for the eficct of one of the Gunas and 
a dislike for the effect of the other two. These feelings, 
vii., like and d'shke for the effect of the three Gunas are 
called the lls-andvas. When the jiva Purusha oiercoroes 
thes- feelings (or the play of the Gunas he is said to be 
Nirdvandva. It is but one step from this Nirdvandva 
Slate to the n«i higher state of Nistraigunya above 
incntirned. 

The Nirdvandi a state is said to be Salvic. Satva is the 
name given to the first of the three Gunas of Prakriti uhich 
IS changeful, whereas the essential chaTaciristic of the Satva 
referred to here is its permanence. The Satva of the three 
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Gunns has fluctuations but this is constant, Nityasatva state 
leads on to the Nirdvandva state. 

Nistraigunya, Nirdvandra and Nilyasatva states are all 
subjective and to be realised in hini»elf by the Yogi. But 
how is Arjuna to recognise their Adhyatmic attitudes? The 
Yogi in whom the above states have matured is to be known 
by h’s selflessness in all his actions; he does not think of or 
provide for himself in any of the undertakings, i.e., has- 
completely abjured YogaVshema (9-22) — tgoistic desire. 
Absence of egoism (6-24; 18-2,6) is the characteristic of 
this state of Niryogakshema. 

There is but one way to achieve this state of Niryoga- 
kshema. It is to become Atmavan : to repossess ones sonl. 
What could this mean ? When was Arjuna without his soul 
that he should be asked to repossess it ? And how is he to 
regain it now? Arjuna ever has a soul nature. But it faas- 
become defunct and lost its natural impulse. The function 
of the Jiva, according to Suddhi Yoga, is to take cognisance 
of the Oversoul or Sri Krishna, the Purushottama. This- 
capacity in It IS also known as Adhyatma or Vijnana in the 
Gita. It expresses itself as love for Him. When the soul 
in the Jiva is in its pristine condition this Joie for the 
Purushottama is its most powerful and natural stimulus.. 
If this aspiration fpr the Purushottama becomes suppressed 
or completely lost in the Jiva, the Gila calls him an Anatma 
— soulless (6-6). When such an Anatma reijains the natural 
capacity of his soul he is known as an Atmavan, Therefore 
to become an Atmavan is the first step to achieve the higher 
Adhyatmic objectives mentioned in the descending order in 
this verse, viz., Nistraigunya, Nirdvaodva, Kit3'asatrastha and 
Niryo:;akshema. These fite states are funda rental and can 
alone help man to obtain salvation. This is the secret of the 
science of Buddhi Yoga (18—57). 

All the Vedas are of as nmeb nse to the Brahmin who knows 
(the tmth) as a well in a place where there is water everywhere 
(on the snrface). 48- 



SECOND aiAPTER 


27 


The Rrahn.in by birth, inspitc of his beinf; called a 
Vedammti hnmvs rot the tnith. One should know the true 
\vorth of the Vedas as assessed in the Gita. The Vedas are 
neither the beginning nor the end of the science of Adhyatnta. 
They are bkc the tender foliage of the tree of knowledge 
(15-1). The Brahnnn who knows thus about them knows 
the truth. To obtain this perspccUve even the Brahmin by 
right of birth has to become Atmavan. He will not then 
thirst for the Vedas. 

Knowledge gained from the Vedas may satisfy the 
intclUct. But in the Atmavan even his Atmic nature feels, 
quite satisfied by its intense and actual enjoyment of devotion 
for the Purushottama and brings the intellect also to partake 
of its own enjoyment of beatitude. The Atmavan exceeds 
the Shabda Brahma — the Vedas (2-52). 

Y«tt have Ae right merely la (perform) oelton ; never to 
iU (rail. Do not eagage ta acltos with it* fruit b* your motive ; 
do net (alto) become Btttchcd to iBkctioo. . 47 


The VccLis teach how to dcritc the maximum of benefit 
for one’* sell from Karma. But the ruUook of the Atmavan 
In this regard i* quite different. He knows that he has only 
the right to do Karm.i. He is equipped w ith all the means - 
senses, mind, intellect and ego, that he should perform 
Karma, Thu* charged with the rcsanoMbihiy of doing 
actions he h.is indeed the nghi to perbirni ihcu . But he 
has not a sJTi’d.ir right t«> the fruit of action* he performs. 
The Oserlorri who ha* dcligated to him the right to perform 
actii'n* Ras Tv*eT\cd In Iliirself the right to the fruit of 
action*. Therefore Arjuna should never lay claim to the 
fruit ol his action*. If the doer i* not to cart fur the fruit of 
111* own actions *shy should he do them .st all? Arguing 
thus .\riuna should tuii refuse to engage in action*. 


,v 0 DliBMajiyB, niviog up tmetnent «s 

lb* dttr tra in (BeddH) Yuin led bemg 

eqa*l.»mdtd tawBriJ* ivecesi aad ftilore. (This) equaU 

««aedBeti ii ealltd (Buddlii) Y.gB. ^8 
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Actions -when done must result in something. The doer 
.has no right to their result. What should become of it then ? 
Besides, should not the doer have a, motive in doing actions? 
And how can this motive be sustained in the doer without an 
interest in the result? It is neither natural nor possible 
ior human nature to engage in action in the absence of a 
motive. The Gita accepts this. Therefore Sri Krishna 
specificallj’ mentions in this verse the motive which should 
constantly move a man to action. Whatever the action may 
be, the doer must perform it in an attitude of Yoga 
•(Yogasthaha). Here Yogasthaha means in an attitude of 
3uddhi Yoga. Buddhi Yoga is to be attained by becoming 
Atmavan as already explained. When one becaines 
Atmavan all the attachment (Asakti) of which his nature is 
'Capable is devoted to the Purushottama. To be thus devoted 
and attached to the Purushottama is technically called the 
Yogayukta or Yogastlia state in the Gita. All Karma done 
in the Yogayukta state — ^beco.mes a Vajna, Actions done 
'fot.the sake of Yajna— Vajnartha — do not result in bondage 
(3-9). Thus in this verse the mam injunction is to act in an 
attitude of Yoga. When this is done the result of the action 
goes where it should and the doer finds a puissant motive 
for doing all actions. Not only this, the doer becomes egoless 
both in the execution of the action and in aiming for its fruit. 
This egolessness is technically called Asanga (15-3) in the 
Gita. 

As our discussion shows clearly, in this verse which 
speaks of the manner of doing actions emphasis it laid on 
'the attitude of the doer (Yogastha). This is usuallv ignored 
and the injunction to act (Kuru Karinani) is assumed to be 
paramount. Also in insisting on giving up Sanga Sri 
Krishna’s idea is to stress the importance of the doer being 
egoless both as regards the action and its result. But this 
giving up of Sanga is usually assumed to mean merely 
.abandoning the fruit of ones actions unconcernedly and 
-cynically. Sri Krishna is suggesting here sublime principles 
•of His Buddhi Yoga using terms of deep and subtle import. 
"The student of the Gita should not lose sight of this fact as 
■explained above. 
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The doer who abandons Songa and stands in Yoga 
never flags in his enthusiasm ; whether he succeeds or fails 
he remains unaffected and keeps on discharging his duly- 
Unattachedness begets equanimity m him. One great 
benefit which Buddhi Yoga confers on a person is this equal- 
nimdedness. As assured m the Gita this equal-mindcdncss 
n itself is capable of leading man to salvation. It is as good 
as Yoga. Equal-roindedness is the distinguishing character- 
istic tf a Yog’. 

The words Yoga and Samatt a are used in the Gita with 
a special import. They are suggestive of a great philosophic 
principle germane to its teaching. This fact is not usually 
realised and whenever the words occur they are invariably 
taken to mean merely the giving up of the fruit of actions 
and nothing mote. Unless it be for a good purpose giving 
up the fruit of acuons is devoid of merit. Therefore modern 
philosophers prefer to understand this refusal of fniit to 
mean acting selflessly or (or the universal good. Undoubtedly 
motives of universal good and selflessness are apprccia’ted. 
by the Gita , but not as the highest ideals. These are 
included among Sadbhavas (17-26) i.e., things good in 
themselves, The Gita takes its stand, however, on the 
highest pinnacle of truth and appreciates all other lower ideals 
from that eminence. It declares that Sn Krishna, the 
Puiushottama, is the highest truth, and the idea of universal 
good must be subservient to it. He has condescended to 
sport, with man as his partner, m the universe of His own 
creation according to universal laws unalterably laid down 
by Himself. The beauty about these laws is that the Lord 
beroires the goal of man and the way laid for him to reach 
the goal is straight and easy (9-2). The key to these laws 
IS in n an himself— in the intricacies of his soul nature. If 
he con es to possess that key he can have access to the 
highest spintual treasure. The Lord Sri Krishna is, then 
realised by him as the highest truth. 


The «n»ttachednes5 taoebt in He Gita is not mere eivinh 
op of frnu of actions. It is the milharawal ot ones interest 
from everything other than flic Puroshrittama. Thus even. 



-30 


SRIMAD BIIACAVADGITA 


when a man has given up attachment, he is not deroid of it 
but is supremely attached to the Purushottama (7-1). Such 
attachment for Him is a duty -laid on man and is not 
deleterous (7-1 IJ. It should not be supposed that when man 
gives up attachment to fruit, he ceases to aim for fruit of his 
actions. On the other hand, like all ordinary men he is 
bound to aim for a result befitting the cause and the 
-occasion (17-20J and to do his best to achieve it (3-25, lS-2fi). 
His discretion either in doing his duty or in achieving the 
fruit is absolutely unfettered. The only restriction laid on 
him pertains to tlie fruit after it accrues. He should not 
expect the result to be invariably what he a'ined at; nor 
-^should he Seek to appropriate it for his purpose. Therefore 
the unattached philosopher Idealised m the Gita does not 
run away from action or its fruit. Whatever accrues as a 
result of his efforts he unaltachedly and egolessly dedicates 
to the Purushottama. In this consists his giving up of Sanga 
and Fhala ; and this is his equ.al-inindedness (SamatraJ. 

0 Dhaaanjaya, action is far inferior to Boddiii Yoga. 
Take refuge in Buddbi (Yoga). Those who aim at resnlts are 
mean. . 49 

He who is Bnddhl-ynkta (atlaned to Boddlii yoga) dheards 
here (in life) bath merit and sm. Therefore take to (the practice 
•o! Boddbi) Yoga. (Baddhi) Yoga is skill in (doing) actions. 50^ 

The Buddhiyogi does not mind whether a Karma which 
devolves on him as a matter of course is good or bad. His 
attitude of Buddhi Yoga overcomes both good and bad 
influences of a Karma. Therefore Arjuna should take to 
Buddhi Voga. Buddhi Y'ga is skill m doing actions. 

Arjuna faced a battle. Let us assume this was something 
bad to do. If he does it standmg firm in Buddi Yoga he will 
not incur sin. The man who undertakes actions choosing 
between good and bad ones from his own standpoint, has to 
suffer good and bad consequences of their result in the end 
•(18-501. But the Buddhi Yogi’s attachment IS entirely given 
to the Purushottama and never to the Karina he undertakes 
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oi the Gunas involved in it ; therefore the doer is not bound 
hy the good or bad involved in it. Arjuna shculd also know 
that merit oi sin does not lie ra the Karma itself. They are 
present in the doer ’s'motive. The altitude of Buddhi winch 
saves man from the bondage of merit and sm is clearly 
defined m the science of Buddhi Yoga- The Buddhi Yogi 
knows what is good or bad Karina under all circumstances. 
Therefore he is said to possess skill in doing actions. 
This skill, however, it must be noted, consists in avoiding the 
"bondage of actions. It does*not consist in the doer achieving 
the intended result. 

The wise having became Buddbi (Yoga) Yukla ani] giving 
up (he froU of actions are freed from the bonds of rebirth and 
Arrive at the sorrawlesi state. 51 


Is skill in doing Karma to be the end of human effort ? 
What purpose does this skiU serve ? It saves nian from the 
bondage of Karma. If a man does Karma without Yoga 
<2*^8) he docs derive from it cither pleasure or pain. And he 
has to submit inevitably to pain or pleasure m return to 
balance what he has already experienced. This rotation of 
sowing and reaping pleasure and pain continues unceas'ngly 
until a man steps into Buddhi Yoga. This inevitable 
subjection to rebirth (13~21) is what is known as the bondage 
of rebirth. Rebirths are generally found to be more painful 
tlian happy. For this rotadon of finite births with their 
burden of pleasure and pam leads athwart the eternal path 
to salvation ordained in the Gita. Adherence to Buddhi Yon-a 
annihilates sorrow. Any man can attain that status — ^Pad.in.~ 
of sorrowlessness (2-15). What is called the state of Yoga 
in the Gita is nothing else but this (6-20, 23}. Sorrow m 
this world is nor self-born , it is a condition dependent on a 
cause. It befalls as a retribution for abandoning the ordained 
state of Yoga and taking to Ayoga. All these prmcmles 
about sorrow are fundamental to the Gita. According to it 
to know the source of sorrow in the world is to Lnmv 
everything. 

wi™ ,.„r BadiB (tetelUrt) over the mire if 
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delusion, then you will become indifferent to wbat yon have yet 
to bear and wbat yon have beard. 52 

A.rjuna had heard much on the subject of Vedanta ; 
he may be yearning to hear yet more. But the confusion he 
has fallen into now is the result of all that he has heard.. 
He must cross over this delusion. Buddhi Yoga alone can 
help him to do this. Once his delusion is destroyed bj~ 
Buddhi Yo^a he will find he has lost interest in .all that he 
has heard and will yet hear. - 

When your Bnddhi, bewildered by (knowledge gained fromV 
the seriptnres becomes £rm and fixed in peace, then yon will 
attain to (Bnddbi) Yoga. 53 

It is clear from this verse that the system of Buddhr 
Yoga of the Gita should be studied as original and 
independent (4-1, 2) 

Arjuna said : 

Wbat are the charaeterislics of a Stbitaprajna who is 
established in peace, 0 Kesava? How does ibe Stbitaprajna 
(the man whose intellect is firm and at peace) speak, sit and 
walk ? Si 

SchitapTajnatva is the condition of perfect and stable 
Buddhi. The man in possession of it has been described ■ 
already as Nistraigiinya, as Nirdvandva, as Nityasatvastha,. 
as Niryogalssheira and as Atmas’an. But these descriptions 
are too subjective to give Arjuna a clear idea about the 
Sthitaprajna. Arjuna understands that all these attitudes 
of perfection are possible for man, but how is he to be known 
by others in actual life ? What may be the marks that 
distinguish him ? 

The Lord said : 

0 Partha, when ■ man having ahjared all desires (hon)> 
of the mind finds mental satisfaction in (following) his Atmie 
(snnl) natore, then be is called a Stbitaprajna. . 55 
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When the senses are restrained from their objects, the 
latter no doubt drop off. But this is not the right way to 
restrain the sens^. The taste for sense-objects, we should 
remember. Is primarily in the mind. The senses run after 
their objects only when they are instigated by the mind. 
Therefore before forcibly restraining the sense-organs one 
should first root out the interest for their objects which is 
in the mind. There Is but one way to do this. And that is 
to realise the joy resulting from ones attachment to the 
Purushottama. 

0 Kannteya, these torbnlent sentet carry away by force, 
tbe mind of a wise maa even when he is striving (to restrain 
them). 60 

One shonld restrain all these (teases) and remain devoted 
to and intent on Me. For his wisdom is steady whose tenset 
are thni under control. 61 _ 

Therefore when trying to restrain the senses one should 
practise Buddh I Yoga and devote ones mind and Buddhi 
to the Lord Sri Krishna. This is the way to avoid the failure 
which even the wise meet with in their attempt to restrain the 
senses. When they have thus been brought under control, 
the man Is to be known as steady of wisdom. 

When man thinks of sense objects, attatchaent to them 
grows OB him. Attatehment breeds a desire for them. Desire 
begets anger, anger resalts In delnsion, from delnsion ensues 
aberration of the Buddhi and from aberration of Bnddhi, its total 
destractioa. Once Bnddlii is destroyed tbe maa goes to ruin. 

The influence Of the senses over man grows very 
Insidiously. He lives in and acts through them inevitably 
and has to think of them often. This thinking breeds 
familiarity and consequences ns described follow. 

The man of self-control enjoying sense-objects with his 
senses, (which are) free from tikes and dislikes and tubdoed 
by the mind, attains to peace (Z-51). 64 
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A man must therefore be wary when he has to deal with 
the senses. He cannot hut think of them. But when doing 
this he should beware that he does not develop in himself 
likes or dislikes for their objects. He should be devoted, to 
the Atma, the Purushottama* to subdue his mind and through 
it the senses. Peace then follows as a matter of course. 


When peace is attained there is destmction of all bit 
sorrow. (Vyavasayattoika) Baddhi of the man who has attained 
peace quickly becomes steady (2*41). 85 

The Ayukta (one who is not alluned to Buddhi Yoga) has 
BO (Vyavasayatmika) Baddbi nor has he Bhavaaa (tight nsder* 
standing 18-20) ; without Bhavaaa he can have a» peace ; and 
whence can one without peace get happiness 7 ’ 66 


This verse obviously refers to the Avyavssayi'n (2-41) 
who is devoid of (Buddhi Yoga) Yukta or Yogastha (2-48) 
state. Bhavana means here correct idea regard'ng his 
celadon to the creation and creator (18-20). 

The (un-restrained) mind which runs after the senses 
carries away the (Vyavasayatmika) Buddhi with it. even as the 
wind carries away a ship upon the waters. 67 

The calamitous results which ensue have already been 
mentioned (2-62, 63). 


Therefore, 0 you of great prowess, of him who controls 
on every sidehis semes from their objects, the (Vyavasayatmika) 
Buddhi becomes steady. 


While all heiags «•« asleep <ia the mailer of atlachmenll 
to the PotatholW (O.erlorJ) this mao of reslraiat is wide 
awake (m il 2-61) ; s«hile heinss are wide awake (k all their 
leaiaal relalieas), this koowio, sage is asleep (in them), 69 

He in whom all deiircf eater, like rivets enter;.. 
whirhisheiag Sllrd Iron ever, side Im d«, 
ohteias peate. Not the maa .t sensaal desires. ’ - 
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The Slliithaprajna, bccau^ he is said to be asleep in 
sensual matters, should not be understood to eschew them 
alto^tcthcr. Kren his life of restraint has to be Ih-cd in and 
ihroujjh the senses. He cannot be free from sensual needs, 
lie, however, remains unruliled by them and obtains peace. 
The man of unbridled sensual desires can never achieve it. 

That msa attains peace, win gives np all desires and 
bcliaTes oaattaebed, who is selfless and wilboat egoism. 71 

0 Partba, this is tbe Brabmlitbiti (state of poise in 
Brahma — Creator). Having attained this a nan is never 
delnded. Living in this (state af Brahmiithili) even to the 
end (8<B) he ehtalns Brahraa-NIrrana (the stale of repose in 
Brahma). 72 

The end mentioned here does not. It seems to us, refer 
to the particular life in which a man attains Brahmisthlti, 
it seems to refer to the end of selMnilicted rebirths which 
may be after many more lives are passed in this state pf 
Brahmisthitht. For, the bondage of Karma wears slow and 
it has to disappear without even a trace being left. Even 
jnanis have been mentioned as going through several lives 
before achieving this (7-23). U’e will discuss the significance 
of the terms Brahmisthiti and Brabma-N'irrana in another 
context (18-56). 

This chapter contains, it may be noted, a description of 
Buddbi Yoga in outline. Beginning with its elementary 
feature of steady and one-pointed Bnddhi and consequent 
peace, the teaching proceeds to the final stages of Brabmi- 
sthiti and Brahma Nirvana with necessary details to com- 
plete the picture. 


END OF SECOND CHAITER 



THIRD CHAPTER 


Introduction t 

We should have a clear gra^p of Arjuna's and Sri 
Krishna’s psychological stand at this point, to follow the 
course of the teaching in this chapter. Arjuna's mind was 
so much overwhelmed by that he could not decide 

•what to do. Yet he had resolved not to fight, and had 
maTsballed arguments in support of this decision. Unexpec- 
tedly for ium Sri Krishna had dismissed his arguments as 
un-wortby and pedantic. Still Arjuna would naturally be 
partial to his first decision. He was closely following Sri 
Krishna's arguments to find fault with them if he could or 
to seek support m them, if any, for his own decision. In the 
firstplace Sti Krishna’s arguments were vague and equivocal. 
Why should he beat about the bush ? Why should He not 
say in one word whether Arjuna should fight or not ? Besides 
He had himself declared that karma was inferior to Buddhi 
(2~49). Arjuna had thought out deeply and unerringly 
before making up his mind not to fight. His resolve was 
therefore better than blindly proceeding with the fight. 
Why should Sri Krishna condemn it ? Why should He egg 
Arjuna on to action so odious as war ? 


Let us now try to appreciate Sti Krishna’s attitude. 
He was the creator. He was also the absolute cause of all 
developing situations in creation. Indeed He was the 
architect who brought the universe Into being and maintained 
it. He -was prepared, at the moment to communicate to 
Arjuna without any residue of doubt all about His secret of 
producing the creation. Arjuna's dejection did not force Him 
to disclose it ; it served Him only as a pretest to do just what 
He had planned to do. As already remarked He had set (or 
Hitnsell the duty of divnlemg to Arjuna and thioufih him to 
irankmd this secret as the most mowentous work of His 
Avatar (2-10). Therefore why should He not avS hL”h 
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of this occasion to explain to Arjuna, -why He had brought 
the creation into being and how all action in it was in 
fulfilment of His motive? Why should He tide over the 
crisis by somehow inducing Arjuna' to fight ? 

Sri Krishna had His own difficulty in communicating His 
thoughts to Arjuna. Terms of Vedanta philosophy had 
acquired connotations at the -time which did not serve to 
explain His outlook. It was not also practical to devise 
fresh terms and to familiarise Arjuna with their new meaning. 
Therefore the first need fpr Sri Krishna was to give Arjuna 
a new angle of vision. He had to aquaint him with the new 
import which conventional terms in Vedanta should convey ; 
and this was not easy to accomplish. JFor, Arjuna ’s mind 
was steeped in the old connotations of those leims. T hercforcj 
before entering on the main subject of His teaching, Sri 
Krishna had to prepare Arjuna’s mind to receive the new 
sense of the terms He would use. Both Sri Krishna and 
Arjuna were of the same religion, spoke a common language 
and had received the education in vogue then to the highest 
degree. They were also well versed in the conventional 
Vedanta literature of the day. Nevertheless, they discussed 
at length and abundantly the meanings of even ordinary 
V'edantic terms in the Gita. In these discussions, it is also 
evident Sri Krishna has sought to lay emphasis on the new 
meanings of the terms. This point is extremely important. 
For on it depends the correct understanding of the sense of 
the teaching in every context. The Gila in spite of its great 
popularity, has often been criticised for its suppose P* inco- 
herence, discursiveness, obscurity, repetitions, interpola- 
tions, self-contradictions and lack of scientific method of 
treatment. If we regard the Gita as its own dictionary and 
do not rush to other sources to interpret its terminology, the 
defects ascribed to it will be found to disappear. We shall 
find that the first six chapters of the Gita .are mainly devoted 
to the explanation of terms and such explanations continue 
to the very end (18-1). 

Sri Krishna’s explanations of terms, we should also 
remember, were based on the perfect system of philosophy 
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•Which was His own. His utterances throughout the chapters 
arc subtle and sublime. But until^ Arjuna became rainy 
initiated into the intricataes of Sri Krishna's teaching at the 
beginning of the seventh chapter, he could not be expected 
to grasp its full significance. Sri Krishna's words of 
universal import and deep suggestiveness, in the beginning 

made on him a very superfidalimpresston. Arjuna’s question 

at the beginning of this diapter must he understood in this 
pCTSpcclive. 

Arjuna said : 

0 Juardnaa, if in yoor view Bnddhi (Yoga) i» snpeiior to 
ftctica (2-49) why da yon yoke me on to terrible action (liae 
w*r), OKesava? I 

By a itafement equivocal ai it were, You are coofnsiog my 
intellect. Tell me therefore decitively that one only, by which 
I shall achieve my tpiritoal good. 2 

The Lord said: 

I have already told yon of the two faiths in this world, 
0 sinlesi one (2-39). (The intellect-al way) of the Saobbyas 
through the path of knowledge, and (the intuitional way) of 
(Boddhi) Yogi$ throngh the path of action. 3 


Arjuna wanted from Sti Krishna an answer in one word 
whether he should fight or not. This verse is rot an answer 
to his question but speahs ot two Hishtas and these are 
named Jnaaa Yoga and Karina Yoga. It is wrong to guess 
from the near connotation of these terms that they refer to the 
schools of Pravntti or Nivritti of those days or to the Karma 
and Sanyasa schools of a later period. The Gita proclaims 
with albthe emphasis at Us oiTimand that it is not possible 
at all for man to refrain from Karma even for a moment 
It cannot, therefore, countenance Sanyasa in the sense of 
Klinqmshment „t Karma. Agaia tha Ptavtitti school oi 
JOM days IS <nMe diRcieat from what tre understand to-day 
by Karma Yoga which the Gita teaches, ^ 

Now chat are the two Nishtas Sri Krishna has already 
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in bondage tl]Oii);h agreeable (3-10,13). Karmas wh'cli 
are not Niyata bring about dJsujrceable bondage. Therefore 
Arjuna should always do his actions in a spirit of dedication 
to the Furushottaina, i.e. Yajnartha (3-30). It should be 
clearly understood that Sri Krishna refers to the Yaj'na 
included In the Niyata Karmas and not to any other. 

But even this Yajnartha Karma must be done un- 
attachedly. For there are Yajnas of another category which 
may be done with attachment. These too are not only 
admissible but prescribed. They are intended merely for 
the fulfilment of ones desires in life and result in bondage. 

Brahma created beiogi »f yore together with (the principle 
of) Yajra, and said to them, “By this (Yajna principle) shall 
yon prosper. May this be the milch cow of your desires. ID 

(This Yajna ordered by Brahma, It may be noted, Is 
different from the Yajna referred to in the preceding verse ; 
for this can be practised with attachment and to fulfil ones 
desires.) 

One may perform Yajnrs with attachment but these Yajnas 
are far inferior to those of the Niyata group done without 
attachment. This Yajna principle was laid down originally 
by Brahma (the creator) at the time he created beings. 

Satisfy the gods by this (Yajon principle) and may the 
gods satisfy yon (by their gifts). Thus satisfying each other 
may yon attain the highest good. II 

The Gods being satisfied by Yajna (sacrifice) will yield 
to you desired enjoyments. He who enjoys their gifts witboot 
returning to them is verily a thief." 12 

The good people who cat what is left over from Yajna 
(offering to the Gods) are free bom all sin. Bat sinners who 
cook for themselves (selfishly) verily cat sin. ID 

• The idea contained in this verse refers to the belief 
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commonly found in all leligions. The blessing of food comes 
to man from the gods who expect gratitude from him in 
retuin for their gifts. 

From food emasate heifigs; food h piodoted by rain; 
tain result* from Yajna and Yajoa (sacrifice) i* bom or action. 

(Tbe principle of) Karma (action,) emanate* from Braima 
(ibe creator) and Brahma »» torn of the Aksbara (Ov«»oul). 
Therefore tie omni-pteseot Brahma i* aver estabusned itt 
Yajna (sacrifice). 

That man TiTti in Tain v»ho being siufnl and sntnal doe* 
not follow here (in life) the (cetitte of) Yajna Chalsa (wheel of 
acrifice) llm* set in motion, 0 Partha. 16 

One should do Yajna for the Purushottama unattached 
—this is the best Yajna (3"9, 19, 30)“^r for the Brahma 
with attachment and follow the rule of the Yajna Chakra 
(3-15). The latter Yajna is equivalent to the principle of 
i)ana taught in the Gita. It is inferior to Vajna of the first 
sort and less meritorioos too ; but to default in it however is 
extremely hazardous to man. 

Bat the man who delights only is the Atma (Overlord), 
who finds his satisfaction in the Atma and hit contentment also 
only in the Atma has nothing that he has to do. 17 

One who would follow the course of the Yajna Chakra 
must be very careful in choosing his actions and observing 
its subtle laws about giving and receiving. But he who finds 
delight in the PurushoUama (Atma), whose Atmic nature 
finds its satisfaction in such devotion, whose sensual nature 
also finds its contentment in this pursuit, need not feel 
concerned about his wellbeing (9-22) or dutifully or 
diligently follow the Yajoa Chakra. Yajna for the Puru- 
shottama is superior to following the Yajna Chakra, 
That this should be so is ordamed by the Overlord 
(rurushottama). 
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Tbere is panclit here (ia tbts life) wbieb be seeks (Co obiaia) 
ojr either doing: or not doia; actions. He has notbing: to expect 
from any being in creation. IS 

’A man devoted to the Purushottama has nothing to 
achieve for himself ; nor has he any purpose of his own to 
serve by desisting from action. Unlike him the roan who 
complies with the Yajna Chakra does so for his own benefit. 
Indeed the Atmarati has no ob]cct to gain from any being 
in creation — god or mortal. All his desires and attachments 
are surrendered to the Purushottama. He is thus wholly 
devoted to the Atma. 

Tberefore da yaa ordained actions constantly and ra* 
attachedly. For the nan wbo does actions nnattached obtains 
the HIgbett. 19 

His attitude Is right and spiritually the best. Therefore* 
Arjuna should become free from attachment and always do 
his actions in the spirit of Yagna (Yajnartha). He can 
achieve his highest goc.d by d(»ing ..ctions as Yajna without 
attaehroent. He should ro-t confuse this kind of Yajna with 
the other which goes to fuifil the need of Prahma's Y.njna 
Chakra. .This is the force M the word ‘Tasniat’ in, this 
verse. 

For Janaka and others achieved perfection tbrongh action 
only. Even with a view to Lokasangraba (good of the people) 
it is proper yonsbonld perform actioas. 20 

It is not necessary to withdraw from action^ to achieve 
ones own spiritual good. Xarma can never be given up. 
One must either become devoted to the Purushottama and 
act; or dutifully conform to the Yajna Chakra and act. 

In both cases there is no escape from doing actions. Sri 
Krishna now gives examples of great men who achieved the 
greatest good by following the path of Karma and mentions 
a practical reason why Karmas should not be given up. 
Though this practical reason of Lokasangraha is mentioned 
along with the Adhyatmic reasons, it should not, we think, 
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be allowed to overshadow the latter, as has been done by 
.sorre commentators- It is quite possible that these practical 
considerations re : Janaka and Lokasangraha were expected 
to make a better appeal to Ariuna. Indeed that is why 
they aiP mentioned here. 

Whatever is done by a great man is also done by (other) 
ordinary people. The rule (of action) adopted by him « 
followed by the people. 21 

There is nothing for Me to do in the three worlds, 0 Partha ; 
nothing to he secured which I have not. (Yet) I do abide in 
action. 22 

For if even I do sot abide in action unwearied, men will 
follow my way in all respects, 0 Fartha. 23 

In the above two verses Sri Krishna is referring merely 
to the doing of Karma or teframing from it ; not to the doing 
of particular actions with a view to achieve Lokasangraha of 
ones own choice. 


If I desist from active these worlds will he ruined. 
I thanld be the cause of Sankara (coafuston) and should be 
destroying these suhjecti. 24 


Sri Krishna's infallibiliiy referred to in this verse is 
significant. In the Gila the Purushottama is mentioned as 
Akshara (3-15). The terms Kshara and Akshara are 
ordinarily understood to mean destructible and indestructible. 
But in Buddhi Yoga thesi: words have a diffjient connotation. 
According to Buddhi Yoga the three Purushas — Atmic 
individuaUties — m., the Poroshottama, the Brahma and the 
Jiva (15-16, 17) have each an ordained Bhava or attitude of 
his own. The attitude of the Purushottama is to be united 
with this creation in a spirit of Yoga. The attitude similarly 
otdamed for the Bra^a and the Jiva is called Adhyatma 
in the Gita (8-3h The essence of Adhyatma Bhava is 
devotion to the Purushottama. Adhyatma does not mean 
here Pertaining to the Atma" as ordinarily understood 
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Even the dissertation re : the Atmic nature v;hich Sri Krishna 
delivered as His Sanlthya in the second chapter is not. 
Adhyatma according to Buddhi Yoga. The Adhyatma taught 
in the Gita is a great secret (I l-lj. Its meaning is subtle 
and covert as we have pointed out. The Brahma is incapable 
of de%'iating from his ordained attittude of ^Adhyatma 
He is therefore also called an Akshara— ’not the absolute but 
the Kutastha and the Yajnapratishtita (3*15; 15''16) 
.Akshara. But the Jiva Bhutas are named Kshara. For 
they very easily default in their ordained Bhava of Adhyatma 
and become oblivious of the Purushottama. Sri Krishna is 
speaking in this verse of His interest— Yoga Bhas'a — in His 
creation which is infallible, and this is the significance of His 
being known as Akshara. 

Even at the igaeraat do atUooi witb attacLmeet, 0 Bharallia. 
(lie man of knowledge dettriag Lokataagraha ikenld do 
aetioBt onattaebed. 25 


Few in this world will consent to be classed as Ignorant. 
And the desire to do good to the people is seldom wanting in 
any one. Obviously on the authority of this verse every one 
can, and many wOl, set out to engage in Lokasangraba. 
But the sense of the verse is not to be understood so super- 
ficially. In the first place it must be observed that the 
terms ‘unattached’ and ‘ Lokasaograha * in this verse are 
antithetical. If a man cherishes a desire in the mind, the 
Gita accuses him of Sankalpa (6~24). Therefore the Gita 
refuses to accept him as a Pandita (5'4J. Besides Anasakti 
in the Gita does not mean mere absence of attachment but 
a specific attachment to the Purushottama (7-1) which is 
exclusive of any other attachment however idealistic. Any 
encroachment by the latter, the Gita characterises as 
Vyabhichara — infidelity; b 'cause it is ordained, that in the 
absence of the former the latter can never remain unsullied 
by egoism. Therefore the Gita which demands that the 
entire capacity for desire should be devoted to the Puru* 
shottama will not in the same breath ask a man to hanker 
after Lokasangraha. 
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What is the meaning then of this call to do ^ka» 
sangraha? The respositiUty of Lokasangraha mentioned 
here refers only to the doing of Karma and not withdrawing 
from it. A Pandita abides in Katma and does not renounce 
it. The ordinary man, follows his way, and therefore also 
abides in Karma. He is not misled into withdrawing from it. 
The Pandita, the Gita means, should thus achieve Loka> 
sangtaha. He should persist in Karma unattached and 
should not default in regard to Lokasangraha. This advice 
is not inconsistent wiUi Buddhi Yoga. We have seen it 
argued that if the purpose of Lokasangraha is ruled out, 
the Pandita or Jnani will be deprived of the only worthy 
motive he has for doing actions. But there is no cause for 
this fear. It is not possible for any one to desist from action 
altogether even lor a moment. To attempt to withdraw from 
Karma will amount to Vikarma and not Akarma, The 
Pandita is no eaception to this rule. Nlyata Katmas must be 
done and cannot be given up (3-8; 18'7). They are 
inherently binding on him. No one can preserve the purity 
of his Buddhi if he withdraws from Niyata Karmas (18-5). 
And In spite of the Pandita’s greatness his fall is certain if 
he attempts to give up Niyata Karmas (5-1 1 ). 

Therefore even the Pandita should abide in Karma like 
any ignorant man. He roust show interest, determination 
and singleniindedness m everything be docs, exactly like the 
ignorant man. But in respect of the result of his action, 
however, he should take Sri Krishna for his model and 
become unattached. 


The matt of kttowledge should not eoafase the ilBoraot who 
we aHaclied lo aclioar. He shonld do actions himself a, , 
Ynkta (one attnaed to Exiddhi Yoga) and lioold get theta to do 
all ectioDi. 25 

K»tm» Sins-i— tco in doinc Karma-cantiot be 

renounced nil in n moment. Such ttnuncialien has to be 

.eh,eved bsni..otcss<,t evoi„liontthichmnst be systtmaSc 
andctadual. « hm nee* entteetion in a man is not meteiv 
ins Vnonlcd£e-]nana-bnl his VtUti-hsbilnde. K„ni 
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ledge which has not been assimilated and lived and woven 
into a man's habitude is a useless burden and often harmful. 
Therefore Jnana — knowledge — which is beyond a man's 
capacity to digest and utilise when it is stuffed into him 
hardly improves him. On the contrary such knowledge 
caught in the grip of ignorance which rules in him shows 
itself up in absurd and disagreeable forms and antics. 
Religion fDharma), worship, ritualisTi, cleanliness and 
restraint of the senses are in themselves aims and ideals 
undoubtedly worthy of being inculcated. But we often find 
religion degenerate into fanaticism; worship into an intole- 
rance of idolatry of which others may be guilty in ones 
own view : ritualisn into hatred of other people's rituals 5 
clean'iness into untouchability and restraint of the senses 
into self-torture. Are these not antics resulting from 
knowledge and ideals in the clutches of ignorant prejudice < 
Is it not necessary to teach these ignorant fanatics the need 
for curing themselves of prejudice even before they think of 
ideals? Can prejudice and knowledge co-exist ? Therefore 
ideals which are difHcult to assi uilate should not be placed 
before the ignorant. Pandits who would reject Karma as a 
short-cut to salvation and who have by the law of Loka- 
singraha to set the ideal for the ignorant mislead them 
as above indicated. To avoid this result and to serve th® 
principle of Lokasangraha the Pandits should realise hie 
responsibility to abide m Karma. He should however b® 
.constantly Vukta — Buddhi Yoga Yukta — ind act ( 2 — 18)- 
Not only this, he should ever impress on others that the way 
to spiritual guod lies m doing Karma, not m rejecting it. 

The man whose soil is delnded by egoism tbinics be^ i* 
(htmtelf) the doer of all actions done by the Ganas (qnalities) 
of Pralaiti (nature). 27 

Man is impelled to acti-m because Prakrit! by means of 
its qualities, sets up in him its play. The relation of like 
and dislike between the senses and their objects which are 
Involved in the play is fised and unalterable (3-34). When 
the Jiva who is ordiined l) stand witness to their play 
becomes Interested in U so that he lakes a liking to its 
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expressions in one Guna and dislikes them in another he 
incurs bondage. From this bondage rebirths follow (I3“2!). 
His ego nature is solely responsible for allowing his mind 
to get absorbed in the Prakritic play. This lapse on the part 
of the ego nature is culpable. To escape this delinquency 
a man roust restrain the sensual urge in hts ego and cultivate 
renunciation through his Buddht. In the absence of a spirit 
of lenunciattoti the man obsessed with the ego-sense thinks 
that he is himself the doer and all actions must serve his 
own interests. But this is a fallacy in him. 

He who knows the principle of the division of Gnnas ^nd 
Keraa (14*10)i 0 you of great prowess, knowing that the 
Gunas (qualities) play among Gunat dots sot hecome attached 
to them. 2& 


The man who kn'.ws the true principle completely, not 
only knows what is Karma and the responsibildy of the ego 
In regard to it but also how Karma is related to the Cunas o! 
Prakrit!. Indeed he knows that Karma is nothing but the 
play of the Gunas of Prakriti as they vie for supremacy 
among themselves. He does not interest hirrself in their 
play nor looks to the qualities of Praknii (or seeking his own 
happiness. 

Those who are deluded by the Guoas o! Prakriti hecome 
attached to Cuaa and Karma. One whose knowledge is perfect 
should sot disturb the oiuftlclligenl whose knowledge is 
imperfect. 29 


It is true that those who are deluded by the Gunas are 
caught in the whirl of their play. This result is indeed 
regretublc. But even then the Jnani should not himself 
withdraw from Karma and thus mislead such ignorant people 
into giving up Karina altogether. 


B.dic.li.g .11 T.ar .etuu H. v,UIi AJhwtaa Ckida 
(.nw.v.r,»t Jttit.S. .( roar .i.V. („ j ^ 

dnii.l.u >.1 csi.Itu <!. ,.o 6,1,1 i. "J' 
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Should the Jnani, tiieD, engage in Karma solely for the 
■benefit of the ignorant* Le., for Lokasangraha ? Will such 
an altruistic motive suffice ? Has he nothing to achieve for 
himself in thus undertaking to help others ? If he has, may 
he not know what it is and how it serves him ? 

The Lord Sri Krishna has given his answer to all these 
querries, in this verse. He first indicates what purpose 
•Karma should serve. Creation is the result of co-ordinated 
Karma, constantly in a condition of flux. It is a continuous 
flow of Karma on a universal scale. .Even the Almighty 
Lord Himself could not do without Karina in projecting the 
creation. Therefore Karma is a sine qua non in creation. 
The Lord has, however, ordained that this principle of 
Karma, great as it is, must be subject to His own dispensation 
- Maya. He has laid down the rule that Karma done for His 
sake should be free from bondage (3-9 ; 1 1~55 ; 12“10). If 
it is not meant for him it should'bind (5-12). 

Let us now consider what Lord Sri Krishna means ^ when 
He says that Katmas should be done for Him. He is not 
perceptible to us anywhere in creation either visually or 
through other experience. Yet even in the least of our doings 
He IS present with His decish’e will or Sankaipa. It is not 
possible that any action, howsoever great or small, can take 
place or result without His consent (13-22). Whether an 
action succeeds or fails, His overpowering supreme will — 
Maya — is the factor which decides the result. It does not 
depend merely on the -skill of the doer or his want of it (18-16). 

It is true that the Purushottama is indifferent fUdasina) in 
His attitude to the result of Karma (9-9) and aho that the 
right to do Karma has been conceded to tlie Jiva (2-47). 
But both His indeffereoce and the right of the Jiva to action 
are limited by the Lor’s purpose of securing the uell-being 
of creation (5-29 , 9-18) and Hb will is present in all human 
actions, good, bad or indifferent, from beginning to end. 
The man who abides in this faith quickly achieves the purity 
of his BuddhI and howsoever he may be acting he does so 
in fulfilment of the divinS wJI. Therefore to do actions for 
the rurushotlama is to act in the cerlaia faith that Ilis wish 
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is paramount and compelling in all actions and to be desirelep 
on ones own account. Karmas cannot be done for Him in 
any other way. Unless Karmas are thus done in a spirit 
completely attuned to Him, be they ever so benevolent or 
other “ worldly they do not fall to bind. 

Indeed it is not easy to train the mind to be thus 
attuned. It has first to come under dre complete control of 
the Buddhi. The Buddhi has, in its turn, to become sub- 
servient to the Atmjc nature. When this happens the Buddhi 
is one-pointed and is called ‘‘Chetas'. The devotional 
regard towards the Purushollama which the Atma co ntnuni- 
cates to the Buddhi and renders it ooe-pomted is called 
Adhyaima Bhava \n the Gita. It is the Bhava of which the 
Brahma's very nature is constituted (8~1). He is therefore 
ever devoted to and standing in Yajna for the Porushoitama 
(3-15). The Jiva also .s ^mlarJy required to offer himself 
up in service to Him. The* term Adhyatm.i should therthiro 
be understood in this sense in the Gita. In the Gita its 
meaning is a sublime secret (M-1). 


When a man's Chetas~one- pointed Buddhi - is given up 
to Adhyatma he beco.iies selfless. Dcs re for personal 
■welfare or the ego sense in doing actions will not affect him 
in the least. Actions done In this way can never harm him 
spiritually. 


Arjuna should thus stand in Adhyat.na Chetas and off^t 
up all his actions to the Lord Sri Kri^na with all the ardour 
of which he is capable. This is the only way to do Yajna 
for Him. He should re.Main unpurturbed and fight. 


Even thoje men who coBjtoetlr abide by iKU My dottriae 
with filth and without carping are freed from (the boadaet oH 
aititas. ® »i 


fs Hims-u the Purushottama 
All the basic principles of creat on which He has 
ta «c rf H,. u fa h«t Tj, 

iftiheu entirety but to some ibis may not be poslible,^ Tp 
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that case one should have faith in them and uncarpingly 
act up to tliem to the best of ones ability. When this is done 
in a Satvic spirit and with purity of motive as well as means 
Karmic bondage is overcome with certainty. 

But those who are carptQg and do not follow My doctrine, 
know yon, they are lost to all Jaana (righteons life 13>7, 10} 
and one*pointed‘Baddhi and go to min. 32 

This is no curse uttered by Sri Krishna for having been 
ignored. There is only one way in which man may achieve 
his redemption. That way is taught in the Gita alone. To 
ignore it leads to ruin. This verse thus gives a necessary 
warning. 

Even the Joan! (enlightened man) arts in accordance 
with his Prakriti (natare). All beings follow their Prakriti. 
Yihat shall restraint avail? • 33 

The Jnani takes to Sri Krishn’s teaching the moment -he 
finds it, because of his Prakritic tendency which is receptive. 
The Ajnani turns away from it also because of his Prakritic 
tendency which is impervious to it. Faith in Sri Krishna 
or want of it is not due to ones knowledge or ignorance about 
Him but to ones Prakritic bent. When Daivi Sampat 
takes firm root in a man’s Praknti and flourishes, unbelief 
in the Lord Sn Krishna and partiality for sensual ease and 
comfort cannot touch him. When however Asuri Sampat 
is in the ascendant even if a man sees Jnana effulgent like 
the Sun he will find it impossible to follow it, Jnana and 
Ajnana according to the science of fiuddhi Yoga are not 
matters of mere intellectual realisation. They are influences 
which have the man’s inborn Prakritic nature (Satva 17-3} 
in their grip. All Jivas whether they are Jnanis or Ajnanis 
follow.their inborn Prakriti. Any attempt ta obslruct its 
course and to divest it suddenly by the force of casual 
enlightment invariably fails. 

The like and diilike of the sesses for their ohject* arc 
ordained. Man should, not become snhject to their sway, for 
they are bis bafflers (on the way). 34 
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The gro-wth of Ainana in ones Prakrtti is primarily due' 
to the rising influence of the senses and their objects. It is 
not possible for any one to avoid contact with them altogether. 
The relation of like and dislike between the senses and their 
objects are of course fixed. Destined to live in the midst 
of these likes and dislikes by the inevitable dispensation of 
providence it is not possible for man to escape them. While 
he conies under their influence he is carried away, as already 
said, along the current of Dhyana, Sanga, Karma, etc., 
(2-62, 63J. Arjuna must be wary in dealing with them. 
He must not be aUr.actcd to the satisfactions or happiness 
they ofler. These senses are like highway men. Their 
object is to deprive man of h»s wealth of Jnana which he 
assiduously conserves as provision for hts pilgrimage towards 
salvation. 

Belter ooe’e own Dharma (duly actording to the soeial 
trtder) though devoid of netU thau the Dhansa of another 
excellently done ; better death in ones own Bharma ; anotherN 
tharaa leads to peril. 35 


The temptation to seek a change of Dharma springs 
from the reluctance of the senses to submit to the rigorous 
sacrifice involved in ones own Dharma and the comparatively 
easy and agreeable demand of the other Dharma chosen. Jt 
was the belief m those days that such change of Dharma was 
spiritually harmful in the extreme to the individual. Sri 
Krishna is here referring to this belief (18-45). 


We should clearly understand the significance of the 
terms Svadharma and Paradharma in this verse. At the 
time Sti Krishna was speaking, everything was weighed in 
the balance of Dharma. By Dharma was meant all thoughts 
or actions which unerringly led the individual to his own 
spiritual goofl. We in our day do not understand Dharma 
m this SUM., ToJsy Dh.iiM means a denominational 
rcl Kion. In this nerse, the sense my.hicb it teas tmderstood 
M the time obe, on, ly meant. H^en the Gita tea, B„trht 
the division rf society tnw the tons otdets teas in vonaX 
Bharatavatsha. In thts ana„Bement each inSua" 
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Temamed a member oF one of the orders. Each Varna had 
Its own ordained duties and fho duties so assijjned to the 
four Varnas were complementary to one another and 
contributed to the well being of soc'cty as a whole. The 
order to which an individual belonget^ w.ns decided by his 
birth and he had not the liberty to change his Varna. It 
was the iiniversal belief then, thiKthe arrangement of 
Varnas assured individual and sreial happiness and spiritual 
well being, notwithstanding its apparent arbitrariness. 
Therefore the belief that ones Varna was itself Dharraa 
prevailed among the people. The duty devolving on the 
individual in consequence of his Varna was accepted as his 
Svadharma. It is about this Svadharma that Sri Krishna is 
speaking here. 

From the several references made in the Gita to this 
insUtntion of Chatutvatnya, we believe, Sii Krishna was in 
favour of the arrangement. The philosophy of the Gita 
supports it. Nay, He ctai.rs to be the author of the institution 
itself and tq have made the division of duties too as they 
prevailed. Much of what has been taught in the ^ Gita 
regarding the growth of Prakriti and Gunas in individuals 
accord with principles underlying Chaturvarnya (!8“41,44; 
4-41). 

Arfuna said : 

Tboogh himself relaetaot, impelled by whom does man 
commit sin, as if led to it by force, 0 Varsbneya ? 36 

Let us not speak of those who are viciously prone to 
refuse their own Svadharma and who readily take to others’ 
Dharma. There are however others who do not wish to 
transgress their own Dharma. Why are these, as if by force, 
drawn into ways of error and sin ? 

The Lord said ; 

It is (by) desire, it is (by) anger bom of Rajognna.^ It is 
insatiable and mightily sinfnl. Know this as the enemy in this 
w.rH. 37 
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As fire is enveloped by smoke, as a ujjmr by diit and tbe 
embryo by ibe amnion, tb» (knowledge) is tavtloped oy that 
(desire and anger). 

TTie Joaoi’s (wise man’s) knowledge is enveloped by this 
insatiable fire in the form of desire, his perpetual 
0 Kaunteya. ” 

Jnana and Ajnana in man reside in liis ego nature and 
engross it. In the wise man a perpetual struggle for 
ascendancy goes on between them, Jnana is the Attnic 
suggestion of renunciation and A)nana is desire for sensual 
impulses and satisfactKsns. In this struggle desite over- 
powers Jnana, the latter succumbs. 

The abode of desite is said to be tbe senses, mind and 
BaddU. It envelopes jQatta(U*7, 10) and through these deludes 
the embodied. 40 

Therefore,^ Bharatarshabba, first rettrain the senses and 
kill this siuaer (desire), the destroyer of Juana (13'7, 10) and 
Vijnana (knowledge about the Oversoul). 41 

Though desires reside in the senses mind and Buddhi, 
they are initially instigated by the senses. They insidiously 
gain contnil of the mind and Buddhi. It is better not to 
allow desire even to sprout at Us very source, viz., in the 
senses. Therefore to do away with desire Arjuna must begin 
with the restraint .f the senses. Desire is unholy and sinful. 
It is proper to kill it and do away wiUi U. It destroys not 
only Jnana but Vijnana also. The loss of Vijnana is even 
more terrible in its consequences than the loss of Jnana, 

Senses are said to be superior (to their objects) ; miud it 
superior to the senses ; Buddhi h superior to the mind. He 
(the Atma) ts superior to the Buddhi, 42 

Just as Jnan^ resides in the senses, mind and Buddhi 
Vijnana resides in the Atma. Therefore when desire 
destroys Vijnana it directly cripples and mcapadtates the 
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soul and renders the man an Anatma. If Jnana is lost and 
the Atcna is left with its Vijnana Intact the former may' be 
refrained with some effort. Hut if S'ijnana is destroyed (then) 
cverjthinfT is lost. 

Thus beowiag him (soot) who it superior to the Buddhi 
and restraining the seme* by your Alma (mind 3-7), 0 yon ■ef 
great prowess, kill that formldahle enemy tn the form of 
desire. 43 

Arjtin.a should understand by hJs intellect (Huddhi) the' 
secret of Vijnana (intuitional vision) of wliich Atma is capable 
as tauphl in the Gita. This brioRs home to him his relation 
to the Overlord Purushottama. He should then restrain - 
the senses by his mind (3-7). This is the only way in which 
through Vijnana <2-6l) he will be able to kill hfs inveterate 
enemy in the form of desire. 

We find almost throughout the Gita, explanations about 
the nature of this Atma which is beyond the Buddhi and its^ 
special capacity of Vijnana (7-2). To perceive and sense 
the Purushottama directly 5s the essence of Vijnana. 

The word Atma connotes in the Gita according to the 
context either the (1) Overlord or (2) the individual soul or 
(3) Buddhi or (4) mind or (5) senses. Senses are meant 
when the Atma is referred to as submissive, mind as conquered 
or restrained, Buddhi as pure, the Jiva as Yukta (Godward) 
or otherwise in each case. Overlord Purushottama is referred 
to when His attributes of Overlordship are meant. Unless 
one turns to the Panishotlama (Matpara) and becomes 
absorbed in Him (Matstbita) one can never conquer the 
senses ~ this is a cardinal tenet on which great emphasis has 
been laid in the Gita. Id this verse Sn Krishna indirectly 
suggests that Arjuna should achieve Vijnana and devote his 
own Atmic ardour to the Pnrtishottama (7-1). 


END or THIRD CHAPTER. 



FOURTH CHAPTER 


Introduction ; 

Many details about Euddhi Yoga have still to be 
imparted to Arjuna. Sri Krishna’s cutiinc of it in the 
second chapter had hardly borne fruit. This was clear to 
Sri Krishna from Arjuna’s query at the beginning of the 
third chapter. Yet Sri Krishna decides His’ own line of 
discourse and proceeds. In the third chapter Sri Krishna 
has begun explaining to Ariuna how and why Karwas 
(actions) have to be done; but iruch still remains. The 
teaching in the third chapter has impressed Arjtina. He now 
realises that his complaint of equivrcation by Sri Krishna 
was unmerited. He feels that Sri Krishna Is imparting 
something of great moment to him and that it was notposslble 
at that stage to indicate in one word wh.ch of the two vtays 
Arjuna4hould pursue. Arjuna therefore is prepared and 
eager to listen to what follows. His query to Sri Krishna 
at the close of the third chapter is thus appropriate and 
indicates his present mood. 

Sri Krishna gees forward with His teaching as He had 
planned. He hnows At juna is attentively listening to Him. 
Atjuna’s faith in Sri Krishna should be made secure, if He 
was to succeed in convincing him. Where faith is wanting 
even truth is disbelieved. With faith of the listener secured 
unfamiliar thoughts arc satisfactorily instilled in him. 

. Therefore Sri Krishna should strengthen Arjuna's faith in 
His own authority and status; this is the essence of the 
teaching to follow. 

There are two features of His teaching which may tax 
Aijuna's faith. The subject matter of it is strange to 
human experience and unfamiliar to the intellect. Secondly 
Sri Krishna is proceeding to postulate that He was Himself 
the Creator of the vfoilds and their Lord and protector; 
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Thi-s claim may sound too high and pretentious to Arjuna. 
They were no doubt friends. Arjuna had always believed , 
in common with many others, that Sri Krishna had something 
of the divine in Him, To believe Sri Krishna, his own 
friend and playmate, as superhuman was quite difTerent 
from accepting Him as the creator of the worlds and the 
PuTushoUama. Arjuna might agree to believe this out of 
his affection for Sri Kaishna. But how long would such blind 
belief last? Therefore it is imperative that Arjuna should 
be convinced of Sri Krishna’s unique authority and status. 

The context here is significant in another way. It 'is an 
example of the manner in which Sn Krishna manages^ to 
provoke a query from Arjuna which leads to the subject 
He is ab-*ut to introduce. This quickens Arjuna’s curiosity, 
rivets hi* attention on the teaching to follow and serves Sri 
Krishna's purpose of carrying firm conv.ction to him. This 
ingenuity in teaching is worthy of Sri Krishna. 

The Lord said : 

I imparted to VivasTan (the Sun) ibi* imperiiLatle 
(Baddhi) Voga, Vivasvan conuDDBicated it to (the sage) Mann 
and Mastt to (King) Iksbwaku. ^ 

The royal sages came to boow this which was thos handed 
down from one to the other. With the lapse of ages, this 
(Buddhi) Yoga was lost to this world, 0 Paranlapa. 2 

In these verses the words “ Yego nashtuh ” - the Yoga 
was lost - are strikingly significant. There were persons 
(like Arjuna) at the time, who were well versed in Vedantic 
lore. There were others who ranked very high indeed as 
men of deep devotion and knowledge. The age of Kali -' 
decadence - had not yet set in. The 'great Vedantic. 
philosophy which is the bed-rock of Aryan culture was 
vigorously extant. In spite of this Sri Krishna says that His 
Yoga was lost to the world. What could he mean ? 

The Lord Sri Krishna evidently meant by these words 
that the system of Buddhi Yoga which he was teaching was 
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ati independent, perfect and self centained science and a 
complete Vno’^ledge of it in the form in which He had 
imparted it to Vivasvan was nowhere. Nay even the memoiy 
of such a science having once existed was extinct. As a 
result Sri krishna saw that many a thing in the current 
Vedantic systems was obieclionable and unsatisfactory. He 
could see from the pinnacle of His perfect knowledge how and 
how much the Vedanta of the tune had lapsed. He did not 
think of just pointing out such errors and incongruities and 
improving them - probably because this was not possible 
(2-52) “ but had decided on resurrecting His own ancient 
science of Buddhi Yoga. We have seen how even the sense 
of terms used in the current Vedantic systems presented 
difficulties and how they were found inadequate to convey 
His new meaning. 

In short the attitude of the Gita is piotestant and set 
against the Vedantic school of the time. But it is absolutely 
•well-intentioned and perfectly unbirsscd. The obvious 
inference is that the Gita should not be read and 
understood in the light of Vedantic literature antecedent to 
it (2~53). Let us scrutinise tins conclusion more closely. 
From references to the Vedas in the Gita the divergence in 
the outlook of these two is quite evident. The Upanishads 
are sublime and weighty , nevertheless they lack coherence 
and system. Sti Vyasa's attempt to reconcile and synthesise 
them can be hardly deemed a success. The discordant 
schools of philosophy which have sprung up on the basis of 
. his synthesis are witness to this failure. Indeed up to the 
time when the Advaita school became fairly established we 
find Vedanta had failed to bring peace and contentment to 
the human mind in its spiritual quest. The Vedas and 
Upanishads held the field and the Gita •nas yet unnoticed. 

The Vedas were invested with sovereign authority in 
matters spiritual. This provoked protests and conflicts. The 
history of the development of spiritual thought in the period 
between the advent of the Vedas and that of the Advaita school 
is ahistory of these conflicts. There were in this period at 

leasttwo well-known attempts at reconciliation; one by Sri 
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Vyasa and the olJier by the I/Jrd Sri Krishna. Sri Vyasa 
Inok his stand on the authoritative texts ot the Vedic and 
Upanishad’C schrols and appealed to the subtlety of the 
human intellect. Whereas in t/>e Gita the appeal is to the 
bToad'Comroonsensc of the ordinary person and even the 
mention of the Vedic and UpanKhad'C scliools has been 
studiously crudKinff. Inspiie of this evasion the attempt at 
reconclliatmn is toa patent to be missed. The Gita achieves 
its synthesis by marshallinf; together in their fundamental 
perspective eternal laws and verities and by enunciating 
unalterable principles. These embrace the whole field of 
the quest with the soul at one end and mind and matter at 
the other. Jn doing this Sri Krishna found it convenient, if 
not necessary, to steer cleat of the whirlpools of verbal 
disputati-'n. He denied the authority of the Vedas altogether 
and severely ignored the existence of the Upanishads. Thjs 
is proof positive of His determination to achieve the sj'nlhesis 
ia His own way. Vet in spite of this attitude of the Gita, the 
Vedic .and Upanishadic ideas have successfully held sway 
and influenced Vedantic thought down to our own day. 
Even the protestant Gita has been used as their fool stool._ Vet 
its synthesis, we emphasise, should for once be examined 
independently and on its own merits. It will be wrong, 
therefore, in studying the Gita to presume that Sri Krishna 
was just rehashing the contents of the Upanishads in the 
form of His Buddhi Yoga. 

It has been argued that philosophic terms and often 
whole verses from other scriptures l)a\'e been adopted into 
the Gita and that this is proof of Us having borrowed from 
them its whole outlook or at least its tenets. This argument 
is evidently fallacious. The forms of scientific terms in 
religious philosophy have in roost cases remained the same 
throughout the ages and every new school has used them . 
with anew emphasis or in a new import of its own. Besides 
the adoption of good and beautiful sayings in part or whole 
to subserve one’s own purpose is a practice in literature as 
old as language itself. It is unwarranted, we think, that 
tenets of even widely 'differing schools should be fastened 
on. to the Gita because it Jias made use of terms found in 
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them or adopted sayings from them. The onginaJ meanings 
of the terms so borrowed in the Gila have been oiscusseu in 
-almost aU cases and their tivadcqnacy ot Lnapproprlateness 
for Sri Krishna’s purpose pointed out. 

Nor can the Gita be accepted as a scripture of the 
Bhagavata Dharma. It is true that the tenets of the 
Gita very nearly resemble those of the Bhagavata Dharma. 
The traditional descent of the Bhagavata Dharma and that 
of the Yoga are alihe. Because of this resemblance the 
Gita has been accepted by some as a scripture of that cult. 
We. demur at Uus view. There is no direct evidence to 
establish this connection. The Bhagavata Dharma was a 
living and flourishing cult at the time the Gita was taught. 
In fact it was this school which lent its whole-hearted support 
to the claim that Sri Krishna in human form was God 
incarnate on earth. If Sii Krishna's object was merely to 
support the Bhagavata Dharma He would surely have avowed 
it. He has nowhere done this but has emphatically stated 
that the Yoga He was teaching was not extant at the time 
and that He was resurrecting it. 


It is probable that the tenets of the Bhagavata Dharma 
as they then stood may have been surviving remnants of the 
original Buddhi Yoga given to Vivasvaa by Sti Krishna. 
The many points of resemblance between this and the Gita 
are not explicable except on this supposition. But such 
scattered remnants as had survived could not be accepted as 
the pristine science of Buddhi Yoga. Sri Krishna has evaded 
so accepting it. Therefore when studying the Gita critically, 
we should be cautious m reading into it tenets of other 
schools of religious philosophy which preceded it. 


^ You are my great devotee and friend ; therefore the same 
ancient (Buddhi) Yoga have Haugbt you this day. For this is 
the tnpreme secret. ^ 


Sri Krishna has decided to grant Arjuna and through 
him to mankind which is equally dear to Him, this boon of 
the science of Buddhi Yoga once again. 


feRliiAb biIagaVad6i¥A' 
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Arjiina said : 

Yonr biTtb is later. Tliat of tbe San was' earlier. How 
then can I understand that you tan^bt ibis in tbe beginning ? d 

The Lord said : 

Many are tbe birtbs wbicb I and yon have passed tbrongb, 
0 Arjuna. I know them all. Yon do not know tbenit 
0 Farantapa. 5 

Tbengb I am the unborn, tbe absolnte and tbe lord of all 
tbe beings, yet I take birth with fall commaBd over My own 
(power of) Prakrit! by my own Maya (absolnte wish). 6 

The incidents in these previous births are of no 
aigniiicance. Sti Krishna knows about them not by reason 
of His superior memory. Sri Krishna’s knowledge about 
them is owing to the difference in their respective status. 
Omniscience is natural to Sri Krishna’s status; but not to 
Arjuna’s. 

Again there is also an important ‘difference in the nature 
of their births. Inspite of all His previous births Sri Krishna 
remains the unborn — the birlhless. This cannot be said 
of Arjuna. Because Sri Krishna is the absolute and Supreme 
Soul - He is the Lord of all beings. He is the Lord and 
repository o! all purity, of all knowledge and of all happiness. 
The opposites of these, v.a.. sin, ignorance and sorrow cannot 
approach Him. No trace or blemish of His previous births 
have remained in Him. He is, therefore, known as the 
Birtbless. We should not suppose that His birthlessness is 
due to His deathless soul nature. Was not even Arjuna s 
soul deathless 7 Sri Krishna’s status is unique. AccordinS 
to the Gita He is the One Individual Soul (10-14) who h^s 
not come to be - (Sam -) Bhuta. All other individualities 
have come to be - are Bhutas. He is the Iswara - Lord of 
all the Bhutas - beings in creation. This Lord “ Absolute 
Soul ~ at limes fancies a desire (Maya) to live arridst IL* 
own subjects in creation , He appears in their midst 
assuming fpnns and features familiar to them. His coming 
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being) is therefore everywhere predominantly .emotional. 
All Dbarma other than the emotional are secondary (I8-66J 
and may be discarded in preference to the emotional. 

Protection of the good who have emotionally requited 
and satisfied Him - His desire to repay their emotional debt 
- is the real cause for His descents from age to age. 

Destruction of evil - the wicked - is itself the establish- 
ment of Dharma. Kstablishment of Dharma among the 
good therefore cannot mean much. Be that as it may, .it is 
a fact that the Lord Sri Krishna of His own absolute desire 
(Maya) takes birth from age to age and mingles as an actor 
Himself among His subjects on the worlds stage to 
rehabilitate Dharma. 

He who naderstaads to this manner and 
My divine birth and aetieo it not bore asab on 
body bat eonet to me, 0 Atjnna. 

Sri Krishna’s births and HU actions are wonderful. But 
merely to wonder at them ( 2 - 20 ) is to miss the great 
prbciple of Buddhi Vega underlying them. The first "thing 
to know is that His births and actions are Divya - divine. 
Divya means that whtch is imbued with or consecrated to 
the absolute desire (Maya) of the absolute deity presiding 
over creation. His birth and actions involve an important 
principle. Divineness when it reaches down to and shows 
itself in man becomes Dam Sampath - wealth of divine 
impulse in him (16-1, 3}. Imbued with it he grows in 
spiritual stature ; bis conduct becomes faultless. Heescapes 
rebirth and attains saivation. 

Having become free from attaebment, fear and" anger, 
absorbed in Me and sheltered in Me and purified by ansterity 
in Jnana (13>7, 10) many have attained to My Bharn (motive 
jn creation 5-29 ; 9-24). 10 

It is impsrative to know the principle underlying 
Sri ^Krishna’s birth and actions as above explained. He who 
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:tiowS' if becomes at onceN aUtu>ed toSri KnshHa; heJS- 

ncessanviy mteQVowHim and ever takes shelter in 

;n this. state of mind hiS'Kfe becomes , 

iedication of austerity through knowledge 

Cleansed of- his sins by this Jnana Tapas and having become^ 

pure he' is then completely attuned' to 'Sri Krishna s motive 

in creation. Enjoyment of Yajna performed by His subjectSv 

and of the prerogative of lordship over them is His seif-' 
chosen absolute motive in creation. To become attuned to 
Him is to know Sri Krishna * in principle* as ones sufr^me' 
Lord and to live ever doing Yajoa — actions dedicated to 
Him; lira life so lived cam there be room for desire; fear 
and anger ? Such a man is-free froimthese. 

Hewsttmtiaen seA-My sheUer.i«veo'’ to do" I deign to 
them.' Men in alllwayt follow My>pBt]r'(leBding-toi'nie)r> 
a'Pnrthar; li: 


What is the form of Jnana Tapas which Sri Knshna is 
speaking of? Is there a system' or method of practice to 
achieve.' Sft KHshna’s Bhava? If- there be one it would 
slmpVtfy. the I ptaciitioner’s task and dear his way to 
progress. Noi The secret of achieving Sn Krishna’s Bhava 
docs not lie in-arry form- of practice. It is in ths yearning'- 
of the soul for Sri Krwhaa. If' a TOan devotus his' mental 
desire entirely ta Sn Krisima- and yearns for Him; He-presents- 
Himself to His-devotee in the very form in ^vhlch He has 
been invoked (7-21). He is the final destir-y for every' 
creature born in creation. Therefore howsoever a-nian may 
be'acting - with a deep and sincere yearning for Him - he 
will tear* the Lord Sri Krishna (6-21). 


Eager to atlaia the fruit of their aettons in this world^’ 
Imea) worship , (other) godsi for (thni do) ccliont yield 
retnlti qaickiy ia this world «f men. |2 

■ "’’“‘l, » «>' Lo'd' Men norshio-. 

innumMiWe dieties m this world. These gods whom n en 
toe Mocewed in lorms accotdinr to theit own desires .sre 
refemng and aeeepting toeir worship. Wlia| may thil 
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mean ? If as Sri Krishna says all worship should be 
meant for Him alone, this misuse of worship - the G>U 
calls it Vyabhichara (infidelity! - why does it prevail' 

Sri krishna is the Adhiyajna - the sole cnjoyer of all 
worship and devotion in creation. He condescends f'’ 
accept worship and devotion given to Him by His devotees 
in and through these lower forms, only to grant their 
wants, and thus to confir.n their faith in Himself {1-22). 
But the benefit derived from worship of oDier gods though 
it fulfils desires easily and quickly is yet short-lived {1-22). 
Such worship has not the approval of Sri Krishna who 
calls it Avidhipurvaka - irregular (9-23). 

The arraegemeot of the foar Vamat (Soria) orders) was 
ersated by Me grouped aceordiog to Gusa and Karoa 
(ordained daties). Though 1 am its aatbor, know Me as the 
■oB'doer and the ahsolnte. 

Having spoken of His births Sri Krishna proceeds to 
speak of His actions. 01 these, creation and maintenance 
of the worlds have already been mentioned. Even 
the principles on which the well-being of the world is 
based are of Hi$ ordering. Arjuna should know that He 
is the author of the four Varnas (orders). These have 
been classified on the principles of Guna and Karma. 

— Arjuna is aware how vital this principle of Varna was to 
the society of bis days. But to know that Sri Krishna 
was its author is not enough. Th^re is another more 
important secret to know about Sri Kniihna’s set'ons. ft 
is that He still remains the non-doer mspite of His being 
the author of the four Varnas and the creator of the 
worlds and so on. In this lies His skill jn doing works. 

He who knows this really knows the secret of His works. 

Actions do not affect Me; for lam not attached to their 
froits. Who knows Me thus, Um Kazmas do not bind. 14 

How does Sri Krishna remain the non-doer iospite of 
His doing actions ? Thb is explained away variously. 
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is, it is said, really actionlcss by nature. Therefore the 
phenomenon of His engaging in Karma is unreal. It is 
argued, again, that Karma (action) is intrinsically an 
unreality - it is a sort of Maya and so it can never affect 
Sri Krishna -whose very nature is truth. 


But these explanations are not acceptable to the Git't 
The Gila declares that there is nothing binding in the nature 
ofKarma. Karma is not the cause of, nor is it responsible 
for, bondage. The tendencies of like and dislike which are 
embedded in human nature are the only cause of b'-ndage 
(7-27). The Atmic nature expressed as Purusha craves for 
enjoyment. Hence the desire for happiness in human nature- 
The moment this desire shows itself as like or dislike it 
becomes the cause of bondage. If the Purusha becomes 
Nirdvandva and renounces .nlilike or dislike for things he 
becomes free from bond. gc. Therefore according to the 
science of Buddhi Yoga in the Gita, the bane nf bondage is 
not to be attributed to the Atma (soul), nor to die Gunas of 
Prakriti, not to Karma, nor even lo the Purusha nature. For 
even when the Purusha nature has avoided bondage it <s 
immersed in attachment and yeains for the Purushottama (7- 1 ), 
But bondage is due to the improper use of this capacity for 
attachment or in the language of the Gita to Vyabhichara 
(itifidelity). This is the secret underlying all Karina. Sri 
Krishna conforms to it and remains the non-doet, inspite of 
doing works. He has no like or dislike for the result of His 
actions. He is passive in regard to them. The 1 berty which 
the Jiva apparently enjoys m this world is, due to this 
passivity on his part (0-9). 


Kaovfing this, salvation-seekers «f old ( Janaka and others) 
perfonned eetioni. Therefore as (they) did of old. vou tnn 
do acHopi. 15 

Even the wise are deluded as to what ^s aetfnn 
what It inaction. I will therefore tell you (the tmlh) ah 1 
action; Injowing this you will be freed from evil. ^ il 

Om o,.t .t K»o, («,i„ 
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and of VHcarma ' (actioB wbtcb binds); and-'of Abarma 
(toactioir). Tbe coarse of Karma is diScalt to nnderstand. 17 

The wise men referred to above, as being deluded, 
understand the course of Karma in its two aspects only, viz., 
Karma and Akarma. The course of Karma, which is very 
sflbtle, mu^t be known in its three aspects. 

' He who sees ioaction (action free from bondage) in 
action (properly done), and also action (binding action) in 
inaction (withdrawal from action) is wise among men. He is 
fBnddhi Yoga) Yokta. He hat accomplished all Karma 
(actions). 18 

T6 Arjuna all Karma is binding but not so to Sri Krishna. 
For He knows that there are Karmas which do not bind, and' 
therefore He means by Karma action which does not bind. 
Arjuna understands by Akarma withdrawal from all Karma 
with a view to escape bondage. But in Sri Krishna's view 
Akarma - withdrawal from Karma - is not at all possible. 
If any one attempts Akarma as understood by Arjuna he 
incurs bondage (3-5). All Karma which is binding— whether 
Arjuna calls it Karma or Akarma - Sri Krishna names 
Vikarma. In short Sri Krishna means that Karma which is 
worthy of being so called must be free from bondage. 
Karmas done with the Buddhi in a state of Yoga (devotion, to 
the Lord) are certainly free from bondage. For they are 
done without any egoistic desire and are called Yajnas (3-9). 

He whose nndertakings are all free from egoism and ■ 
desire, whose actions are porified in tbe £re of Jnaaa 
(13*7, 10) is called a Pandita (a wise mas) by (bose'wbo 
know.* ' 18 

The word Pandita is used very often in the Gita. . Its 
own conception oi one is here stated clearly. The word 
Jnani it will be seen, is equn-alant to the word P.indita. 

A man deserves to be called either a Pandita or a Jnanr only 
^hen he has put away egoistic desire. 
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Having given np attadhtaeot to fruit of lactious, ^ being 
ever contented (3-17) and depesdiag on natbiog, tbongb he 
is engaged in doing actions, he does nothing at all. 20 

Such a Pandita abjures egoistic desire but>does not give 
rup the doing of Karma. Having thus become unattatched 
to the fruit of his actions in the pursuit Of Buddhi Yoga he 
ever remains contented (3-17). He has taken refuge in the 
-Purushottama (7-7) and hankers after nothing else. In this 
state though he may be engaged in Karma with his iBuddhi, 
mind and senses (5-11) he does nothing (5-8). It Is thus 
that the divine Lord Himself acts and yet remains a non-doer. 

He who is desireless, has dedicated his well restrained laiad 
^and Buddhi (to the Poruthottama), has relinquished all 
possessions, and who performs actions merely by his ibody 
(disinterestedly) will sot incnr sin. 21 

He who it satisfied with whatever befalls providentially, 
-who has gone beyond the Dvandvat (like nod dislike), • who 
is wihtout envy, who. is alike in success or failure, though 
doing actions is not hound. ZZ 

The Pandita may be satisfi-jd m his Atma -with these 
attainments. But what about Ins sensual nature ? How is it 
to find satisfaction ? How is it possible that his senses should 
move among then objects without enjoying them. If they 
are forced to bend themselves to such use will they not revolt 
and mar his peace of mind and soul ? 


There is no doubt that the senses find satisfaction 
whenever they contact their objects, whether the doer is 
attached or unattached to the Karma or its result. But they 
should not, in seeking their own satisfaction, insist on 
subjugating and ruling over the mind and Buddhi -Man 
It “/I He c.n»„t certainly a„ .,hia withon, 

the aid of the senses. When senses are thus «,ii , c .u- 
coefact wilh sense-cbjecte camot be . aroided.^Whtn do^iS 

actions with ones soul defeated to *t,o t> 
(M^catal.oac dees ,„o. 
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satisfaction of ones senses. He accepts as a matter of course 
what befalls providentialls'. 

Of hrawho is wilbeai allaelimect, who ii redeemed (of sbi)» 
who has his -one-pointed Bnddhi £zed in Jnana (13-7, 10), 
who does action for the sake of Yajna (sacrifice for the 
Overlord) all Karma becomes destroyed (4-3^. 23 

Actions done by him, who is not attached to the doing 
or result of his actions and has thus become free from 
bindage.who lives a life of Jnana (enlightenment 13“7, 10), 
whose Buddhi constantly yearns for the Purushottama and 
who does actions for the Overlord alone, become sublimated 
and leave no trace of bondage. That is to say all actions 
by him result in peace and enlightenment (Jnana) and their 
possible evil effects, if any, are eliminated. 

He who thinks the (act oO offering at the Brahma, the 
saerifieer as the Brahma, the fire into which the offering i* 
made as the Brahma, who it (that) rapt in all actions as 
Brahma, obtains Brahma himself (5-21). 24 

Explanations given above refer to the man of acUon who 
has attained the state of freedom from attachment (Mukta- 
sanga) and in that state dedicates everything to the Overlord. 
There are others who think of Brahma as the final goal. 
Explanations which follow refer to these. For in the Gita 
reaching up to the Brah-na is treated as distinct and different 
from reaching up to the Purusbotlaina. Muktasanga state is 
characterstic of the latter and the state of conforming to the 
Yajna Chakra, of the former (3-15, 16). Devotees of Brahma 
also dedicate their actions to him and do not utilise them for 
themselves. In the Yajnas they perform for the Brahma, 
they think the offering, the material offered, the fire, the 
sacrifice and the saerifieer— everything as Brahma. TTiese 
who have lost themselves m ecstacy for the Brahma and are 
rapt with single-minded devotion in all actions for his sake 
undoubtedly reach him. 

Other Yogis perform sacrifice for the gods only. Others 
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again lacriEce l>y only offetlof Aeir lacrlEce into ibe fire m 
B taisma. 

The light way to do Vajaa lot the Brahtna is for his 
devotee to realise the subordinate status and authority 
assigned to him in relation to the Purushottama in the Gita. 
He should know the truth about Brah na’s Adhyatnia nature 
(S-S), as d'fferent from the Purushottania’s Adh'yajna nature. 
Because of his Adhyatma nature the Brahma ever stands in 
Yajna tor the PurushoUama. Having thus realised Brahma's 
nature whoever considers his own actions in every detail 
(5~1Q) as actions done in and tor Brahma undoubtedly 
reaches him. This is what the previous verse tells us. But 
there are others ~ Brahma Vadis (17-24) who conceive 
Brahma as the ultimate goal and worship him. This is 
irregular - Avidhlpurvaka. All Yajnas are due to reach 
unto the Purushottama who is the Adhiyajna. But the 
Brahtna-Vadis rffer their Yhjnas to the Brahma and think of 
him as the fire into which they offer them. 

There are others again who have no idea of the Brahma 
but worship other gods inferior to him. All these Yajnas 
including those dedicated to the Brahma conform to the law 
of ‘ Yajna Chakra.' Man achieves worldly benefits through 
them (3-11). 

Other* again sacrifice their oTgans of sente such as 
heulag, e(c.> in the fire of rcstraiot and other* taciifice the 
ohjects of sente soch at toond, etc., is (he fires of the 
senses. 26 

Now follow the varieties of Yajnas. Some Yogis sacrifice 
their organs of sense in the fire of self-restraint; i.e., deny 
themselves pleasures open to tbem through the play of their 
senses. This is Yajna through self-restraint. Some others 
sacrifice the sense objects in the fire of the senses. This 
means that they allow their senses play in the cause of 
worship of gods of their own choice. 

OAnj lacriSce alt aenM-atlivilies aaj vital activitiei iu 
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'(13 ****™>*’t. ®f jBe .-dind^jokindled^by Jnfloa 


Sages vrlio.perfonn tacrifiees, some. by jneani of-.weaIlb 
or materials, some by aasleritj, some by (Baddbi) :loga, 
ome by study and some by Iraewledgc are given fe„lbe 
practice of stem vows. 


^ .Some others devoted to breathing exercises .equalise, the 
incoming and outgoing breaths by balancing -their . flow , and 

-»i.' • ” •* incoming into the outgoing and the outgoing .into 
the incoming breaths. .29 


>*?**“ -who are restrained in .food sacrifice 
the Pranas (Vital, powers) into the' Pranas. .All these. are 
knowers of laenfiee who have cleansed themselves of. sin. by 
(performing) sacrifice. 30 


Prana (Vital energy) .is maiiuained by food. Those 
herein spoken of use up energy to abstain from food. Thus 
mere is also less of Prana produced. In this way using up 
energy to regulate Its balance in oneself is spoken of here 
metaphoricatly as sacrifice of Prana in the fire Of Prana. 
All these Yogis know the use of Yajnas well andns a result 
of Yajnas performed by them the impurity in them vanishes 
to the extent they merit. 

Those who eat Amrita which is left after the performance 
ot saenfice.reath the eternal Brahma. 'This world is not -for 
me man who does not sacrifice, how then the other world, 
U Komsattama ? -jj 


From the performance of Yajnas as described above, 
spirit of self-denial grows; fipm seif-denial results sinless 
joy. Those who enjoy such happiness reach the eternal 
Ilrahma. Those who offer no sacrifice whatever nor practise 
renunaation but grasp at pleasures lose even this world; 
why speak rf the next? Such men can never obtain real 
happiness. 
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In the above verses Sri Krishna hss nade rrentifn of all 
.varieties of sacrifices in vogue and has indicated their -worth 
.according to their merit, which Is due to self-renunciation and 
..benevolence contained in each. 

V&ttoas.ktsds.of.s&cri&ces ere (lot spread oat m.dlte 
f.moath of the £ralina (3«15). Trow that they all emanate 
Jrom.sciioss. .Knowiog this you will he freed (from bondage). 

All these various Yajnas go on through Brahma, Brahma 
is.sustained by Yajna offerings received from his subjects. 
Hence these Yajnas are spoken of as going on in the mouth 
of the Brahma. 


.Arjuna should know that all these Yajnas emanate from 
•Kattaa. .All Yajnas going on in the world are part of the 
utiwrsal Yajna set.up by Brahma. When the very life of 
the creator is thus made up of .Karma, all idea of 
iXeunquishing Karma must.be wrong. When Arjuna realises 
essential facts about Brahma, he will become free from 
bondage even though engaged in Karma. 

Yojos i* isuperior to matcml laerifice, 0 Faranlapa. 
1 * . .-*‘^*‘‘>‘1 in its enliitty, 0 Partla, culmiaates >10 

Jawa (Adhyalma 13-U). 33 


Enlightenment gained through performance of Yajnas 
-worldly weal obtained thereby, 
jf, . those who perform Yajnasshould aim at enlighten- 
nrm/: these verses may uean kno-wledge of 

Adhyatmic enlightenrrent 
^ ^ it; or even the enlightened life (13-7, 10). 

teacher*) by reveieatially Bueslioning 
ow the principle will teach -yoa this Juana. >34 

is. Jnana, in which all Karma culminates 

'"hat generallv imagmation or depend on 

generally goes by the name Vedanta. It should be 
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received froTi only those whose are knowers. For there are 
many things in the world wh'ch are unworthy of the name 
and yet are labelled as Joana. The Jnana Ariuna has 
gathered hitherto is of that kind. Only real knowers who 
have by experience realised the true principles can guide 
Arjvma. To get that knowledge from such knowers he should 
earn their confidence and good will. To this end he should 
become attached to them and render them personal service. 
He should by obeisance and disciplined modesty earn their 
affection. It is then that knowers of the true principles, 
satisfied about his thirst for knowledge by his quest'onings 
will condescend to impart that Jnana to him. 

It is no wonder that the manner here prescribed for the 
acquK'tion of knowledge should sound queer to our modern 
ears. But, we think, there is a principle underlying^ the 
suggestion. The knowledge that is being imparted to Arjuna 
in the Gita as a great secret can be obtained by man in two 
ways : by ones own effort at spiritual culture or by knowing 
it from those who have aircidy known it. Of these the 
secret of spiritual culture lies in worship and reverence. 
Practice is the way to the acquisition of all art. In the 
conduct prescribed for the novice are to be found the seeds 
of qualities which he has to acquire in the end. Jnana 
taught in the Gita has for its end the qualities of A.dhyatma 
and Vijnana. Even after reaching Vijnana the duty of 
service and worship of the Purushotlania still abides. 
Therefore in this science in wh ch worship is the final stage 
it is natural to have it prescril»^d for praciice even in the 
beginning. The novice with a thirst for knowledge gains in 
spiritual cuUme by teverence to Ws teacher and service of 
him. It is only right that even in the first stages of Buddhi 
Yoga these qualities should therefore be practised. Arjuna 
had before him Sri Krishna as hH lead '. His authority 
to teach Jnana was unique. He was imp-” ng to Arjuna the 
most secret science of Duddhi Yoga. It was meet that 
Arjuna should hare faith in the teaching. He should there- 
fore look upon Sri Krishna as deser”‘og of worship and 
render Him obeisance and service (^ 31 ). 
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one in the*cn«icin wh:ch it Khere n-cant. On the other 
-ftand Uicse have been taken in it as two different 
individualities: one is the Purujfaottama fAksharaJ and the 
other the Kshara Purusha. 'I he supreme Atma is called the 
J urushottama in it because lie is the Overlord. His 
Orerlordship is absolute. Thcrfi.,re there cannot possibly 
L partake of or share 

w-ith Jlim tins absolute Ovctlordsbip. To deny the existence 
.01 Jivabhutas or their reality and to postulate the One as the 
only prcMnce es|erywhefc may be easy but the Gita does not 
avail Itself of this hypothesis because ac co rding to Buddhi 
» oga the contrary is true. The Gita predicates the existence 
of tAvo other Atmic individualities alongside of the One who is 
supreme and absolute. These are the Kutaslha Brahma 
.and the Jiva. Of course there can be no dispute about the 
basic nature of these entities also being .\tmic (10-20). Bat 

acMrding to the Gita their Atmic n.-iture has been delimited 

ana appropriated by the Absolute for H's own purposes of 
creation and thus they stand on a lower level. They are 
of His creauon. The Purusholtama is birthless and self- 
existent. These are (Sam-) Bhuta* (born). The Purushottama 
be called Sambhuta. Th.s is the first important 
diSerence betwfeen the Overlord and the other Atmic 
individualities - the Brahma and the Jiva. In thus being 
constituted and conditioned for the Purushottama's 
purpose their status and powers have been delimited 
and in this respect they are different from the 
Purushottama. PurushotUma is the Overlord. These are 
ws subjects. The Purushottama’s authonly oA-er the whole 
of ^eation is complete and absolute. The Jiva is hardly able 
to discern h-s own narrow path in life. The Purushottama 


«mains unaffected inspite of projecting the creation out of 
Hunself. But the original status - 
Purushottama perhaps - of these 
diouimtion. The creation 


■ coequal with 
other souls suffers 

.. compound unity. The 

Purushottama, the Brahma, and the Jivabl uta are inter- 
dependent Atmic component entities equally important and 
necessary for the purpose of creation. They form the 

essential duality of a compound unity (10-3J>. Their basic 
nature still remains Atmic even when these are involved in 
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Having attained perfection in (Bnddbi) Yoga a man in dne 
course realises that (Jnana) in bis own Atma (soul). 38 

In point of purity nothing can equal Jnana. Other pure 
things may beome contaaiinated by contact with things 
impure. This does not happen with Jnana. Its very touch 
is destructive of evil. Even the most impure act is purified^ 
by this Jnana. Take, for*instancc, the act of war .in which 
Atjuna is called upon to engage himself. If he takes refuge 
in this Jnana and does it, he shall not incur sin. Once 
established in Yoga — Buddhi Yoga which is now being 
taught - one attains to this Jnana in due course. 

The attainment of Yoga through Jnana would appear to 
be the correct order. For Avithout knowing a thing how can 
one practise Yoga ? But in this verse the process appears 
reversed. Yet, according to Buddhi Yoga this is correct. 
In Buddhi Yoga, Yoga means an innate inclination ^ or 
yearning in the Jiva for the Purushottama. This gravitation! 
as it were, is either active or dormant in all beings. This 
is probably the reflex effect of the Yoga - identification of the 
Purushottama with all bemgs in creation. In all beings this 
attitude - Yoga - is called Adhyatma in the G ta. This 
force of Adhy.it na which binds back Jiviis to the 
Purushottama is never absolutely destroyed in any being. 
Beginning with crude indications of blind faith in Him this 
Adhyatna Bhava expresses itself through more or Jess 
developed forms and reaches its climax in the Vijnana stage. 
Even in the most impervious beings it is ever ready to spring 
up and grow on finding the least scope to do s>(3-31k For 
this reason Yoga which is same as faith - Shraddha - in the 
early stages, is spoken of here as the seed from which Jnana 
grows. 

The man who has faith obtains Jnana and the man who 
is devoted to that and has snbdaed bis senses obtains it. 
Having obtained Jnana he before long achieves peace. 39 

Whoever has faith - fFatparahJ ~ in the Purusholtami 
in due course CO ncs to realise Jnana. Faith is the first step 
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on the way to the science of Adhyatrtia. The ’manner in 
which Jnana springs from failh has been explained in the 
last verse. Faith is necessary to aerjuire Jnatta. In addition 
to faith however, restraint of the senses is indtspensable. 
When the senses are leslrained f.iih qnlchly finds scope to 
grow and then follows Jnana, For, the senses were the 
piiroary cause of llic loss of faith as well as r-f Jnana (3-41). 
As soon as the dead weight of ignorance due U» the influence 
of the senses is lifted off the Atmic nature of the Jiva faith 
asserts itself. Thus for any one endeavouring to attain 
. Jnana faith m the I’urushottama and restraint of the senses is 
necessary. In ihc absense of both these, one goes down 
the abyss of sin. If even one of them is present ones 
progress ihrongh rising steps to the pinnacle of Jnana is 
assured. Just as all Karmas culmimte in Jnana so does Jnana 
culminate m Shanti-peace. Therefore any one striving for Ihc 
attainment of Iluddhi Yoga nay know the measure of his 
success with Karma by the Jnana he achieves and similarly 
ot his Jnana by the peace he attains. 

In view of the eulogy bestowed on Jnana in the foregoing 
verses, extravagant claims have been made by some on its 
behalf. These Jnana-vadis say ; “Thejiva it is true has 
somehow come into bondage. We do not know why or how ; 
nor is it possible to know. Be that as it may, there is no 
doubt whatever that tins must be due to ignorance. And 
nothing else but Jnana can destroy this ignorance. Once 
Ajnana is destroyed, the bondage of Praknti will drop off { 
and when this bondage drops olT the Jiva will surely attain 
perfeciion or salvation. This nm.t be the- ultimate state 
to which the Jiva is bound to proceed and this must also be 
his piimoidial state. Is it not Jnana which can achieve ail 
this for the Jiva ? Therefore Jnana is the hif’hest that man 
should aim at; there can be no other. The Jiva's notions 
about all things with name and form m this creation are due 
to his ignorance. They arc essentially non-real - Maya. 
With the dawn of Jnana he crosses over the ephemeral and 
phenomenal and lands m his pristine Atmic state. Thus 
Jnana should become not only the aim of our efforts but the 
very ideal of our lives. So the thing to know (Jneya) in 
creation which is also sought for as God, is Jnana,” 
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We do not think the CUa supports this line of reasoning. 
First of all the Gita docs not believe Prakriti to be a banefal 
bondage which the soul somehow contracted somewhere. 
Ill the Gita Prakriti is a boon bestowed on tho Jiv.T by th«; 
Supreme* One ~ as a blessing. For, all ' His designs ^and' 
doings in creation Including the provision of Prakriti are • 
Daivi or Divya - divine. Prakriti, therefore is as sinless, 
and pure as the Purusha. Nay it Is a companion proWded 
by God for the Jiva, for his enjoy.uent all through his li'fe in" 
criation. This is the view of the Gita" in regard to Prakriti.- 
But this enjoy iient of Prakriti by the Jiva is subject to one . 
condition. The joint life of Purosha and Prakriti in' quest 
of the Jiva *5 happiness should also subserve the Punishotttma's ' 
motive of obtaining Yajna from all his subjects. _ It is the! 
Purusha who is respons'ble to fulfil this motive of the* 
Purushottama and not the PrakriU. Having duly discharged * 
this responsibility the Purusha need have no fear in 'going 
to.the utmost limit of his capacities to derive enjoyments for' 
himself through his Prakriti. But if he forgets'this-duty-'to’' 
the Purushottama and is lost in his own enjoyments, that 
moment he incurs sin. Hi cannot blame the' Prakriti who 
has been but a dependant and obedient spouse to Him*’ 
Whether the consorted life of Purusha and Prakriti results.' 
in Jnana or Ajnana (13*7, lO) the responsibility, the* (3ita' 
postulates, is ever of the Purusha and neverof ihe'Prakriti.' 

Secondly, Jnana does not mean in’ the Gita mere’- 
knowledge or absence of ignorance. The stale of Buddhr 
Yoga ordained for the Jiva and the purposeful life he leads • 
in that state in company with his Prakriti in every dfetail,* 
iS' called Jnana in the G'ta (13-7, lOj. Therefore such 
Jnana should not be mistaken for one’s final aim in life. 

It is designed lo bi the means to a further objective!'- 
To the Jiva who Ins lost contact with the Purushottamay- 
it is like a ship in which to cross the ocean of ignorance and '• 
sin. To the Jiva w'jo is alivo to his ow.i ibligations to Him “ 
this awareness is itself Jnana— it secures freedom from Karmic ‘ 
bondage. Jnana is unsurpassed in sanctity because there is’* 
no sinner whooi it cannot redee n. With the advent of’ 
Jnana all doubts and confusion vanish and peace reigns. 
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t«on.e (BuddhlrSga vSa”™dTS°„p " 
E[<D or FOURTH ciurrcR,™ 


FIFTH CHAPTER 

Introduction: 

• Arjuna’s query at the beginning of this chapter is almost 
like the one at the commencement of Chapter Three. Why 
should not Sri Krishna tell Arjuna straight away which of the 
two - renunciation of Karma or Karma Yoga - is _ niof® 
conductive to his spiritual good? Though there is this 
similarity between the questions, we should note, Arjuna’s 
mental state is not what it was at the commencement of 
Chapter Three, where he wanted a decision whether Karma 
should be done or renounced. It is not probable ''that the 
teaching through the third and fourth chapters made no 
Impression on his mind. He seems to have almost accepted 
the explanations given in them and is now convinced that u 
is good for any one to do Karma, as it was also his own duty. 
If, to do Karma or to renounce it was all that Sri Krishna 
had to convince Arjuna about and if His object was n erely 
to make hin fight, the •Gita teaching could very well h^'"® 
been brought to a close at this point; because that <bject 
had been gained. But that was not Sri Krishna’s purpc*®- 
He had still to in part a great deal about His Buddhi Yoga. 
Arjuna has now no doubt at all about accepting Karma | nay 
he is convinced it is his duty to engage in it. But Sri 
Krishna’s behest to him (3-30) about doing Karma and at 
the same time achieving Sanyasa (renunciation) was still 
grasped by him. Sri Krishna had'almost come to the end f f 
His iX'!_nations about Karma. He wanted to prepare 
Arjuna's md for the explanations' to follow regarding 
Sanyasa and its implications- Therefore He used the word 
in juxta-position with the word Karma once a^ain (4-^1) 
pointedly and purp'sely to raise a doubt in •■Arjuna’s mind. 

Sri Krishna had made His n eaning of tlie word Karma 
clear to Arjuna, but not of the word Sanyasa as yet. H 
true he had referred to it often enough in so many words: 
become My minded (2“61), become preoccupied with the 
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Alma (2-55), become possessed of yoor Atma (2'-l5), dsd’catc 
all actions to Me (5-30). But Arjuna had failed to prasp 
that all these directions were connoted by the single word 
Sanyasa. By Sanyasa Arjuna understood renunciation of 
Karma only. Having described His Kar.iia Yoga so 
beautifully and impressively why docs Sri Krishna now call 
on Him to rertounce Karaia (4-40? Why again this 
inconsistency ? th juyht Arjuna. Henc: his doubt stated at 
the beginning of this chapter. 

Arjutta said : 

0 KrishBa, yea extol the tlvi&K np of aetioas and the 
deisg of actioBt (4*41) at well. Tell me detitively which 
one of thete two wUt he to iny spiritual good. 1 

The Lord said : 

(Preperljr doae) bath Saayasa aad Karma Yoga lead to 
ipirilaal good. Of theie Karina Yoga it taperJar to Karma 
aaoyasa. 2 

In Sri Krishna's View renunciation off.ir.Tial (Swarupatah) 
Karma Is not ai all possible. This Is why he had avoided 
the use of the ter.n Sattyasa. The Sanyasa of wo'ch Sri 
Krishna speaks here, U nji qu te as good as Katiua Voga ; 
but, though inferior to il, il-^ocs tend to the same result 
as Karma Yoga, Therefore Sanyasa as well a-> Karma Yoga 
of Sri Krishna’s conception equally results in spiritual good. 
Sri Krishna will accept .^rjuna’a meaning of Sanyasa as 
renunciation of Karma but by this the bpintual good of 
the renounesr must be assured. This is only possible when 
its orientation is definitely towards Buddhi Yoga. We have 
seen that Sankhya - mtellectuvl quest - leads on to Buddhi 
Yoga. In the Sankhya state a man does not realise his 
correct teaponsibiiity t -wards Kama and probably with- 
draws from it. Positiv..Iy entering into the state of Buddhi 
Yoga later on, however, ha acquires love and devotion - 
Yoga -to the Putosh »tta «a. Even then his attitude of 
indifference to Kama hngjrs on for a time. Such strte of 
Sanyasa, aconpanied by active Yoga, brings him no harm 
because of the presence in hi.n of Yoga. Sn Krishna cannot, 
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in His mcanirc of Sanyasi,uo beyond this lin-it of d'scardms 
Karma in an ardour for Yoca, which must ultimately lead to 
Shreya. Arjuna should not confuse Sri Krishna’s idea of 
Sanyasa with his own. At any rate, however, Karma Voca is 
superior to Karma Sanyasa. 

He who has no lihei or dislilet shotsM be known at s 
perpetaal Saayati (whether active* or tellonless). For he 
who is Nirdrandva (free from likei or diillkei), 0 yon of 
great prowess, is easily freed from bondage. ^ 

A Sanyasi is so called because he renounces. But 
renunciation of formal Karma should not be the criterion of 
Sanyasa. In Sri Krishna’s view real Sanyasa consists 
in giving up ones likes and dislikes and not formal 
Karma. A man who refrains frjm formal Karma 
without giving up likes and dislikes is no Sanyas! at 
all. But one who gives up likes and distlkes'ris 
truly and constantly a Sanyasi. A Sanyas! of Arjuna's 
meaning has to sustain his body and must be apologetic 
about his own actions in that regard. But not so however, 
the Sanyasi of Sri Krishna’s rocanin-;. He may be doing 
actions to meet everj' conceK’able situation in whicli he finds 
himself and still his Sanyasa remains unsullied. For he is 
Nirdvandva - Without like or dishke. Therefore what frees 
a man from bondage of actions is this renunciation of like 
and dislike, not the escape from formal Karma as 
conceived by Arjuna. . 

Sankhya (Karma Sanyasa) and (Karma) Yoga are spoken 
of as different by the ignorant; not by the wise. He who 
is well established even in one of them reaps the fmit of 
both. ^ 

But this state of Nirdvandva can ba achieved both when 
Yoga is present nr even when it -is absent. When Yoga is 
present it IS Buddhi Yoga. And when absent ii is Sankhya 
(2-39, 49) both of the Gita. Nirdvandvata whether according 
to Buddhi Y”ga or Sankhya secures freedom from bondage 
of actions .md leads to salvation. For this reason those who 
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speak of Sankhya and Yoga as different are ignorant, not 
Patiduas. Either of Ihe^e paths leads to success and the 
.means, Nirdvaiulvaia is comniim to both. 

The place atiaiaed by tbe Saskbyas is obtained by tbe 
(Karma) Yogis also. He svbo sees Sankbya and Yoga as 
one sees (traiy). 5 

Salvation is the final aim of life and that is not possible 
except through Buddhi Yoga. Sankhya which in due course 
results in Buddhi Yoga has Sri Krishna’s approval because 
it leads to salvativm. Sankhya which does not bring 
salvati'.n is set down in the GiU as Asura (as sensual or 
daatonaic). Sankhya of ths Daivi - Gadwatd ~ trend of 
which alone Sn Krishna speaks stands on a level with Karma 
Yoga. For at achieves salvation by the way of BuddhI Yoga. 
Therefore Sankhya and Yoga should be known as one, not 
different. He who knows this is a Jnani. 

Sanyata it bard to achieve witboat (Buddbi) Yoga 0, yon 
o{ great prowess. The sage who is (Buddhi) Yoga Yukta 
attains .(the status in) Erabma before long. 6 

The Nirdvandva state of. the Sankhya attitude is 
transitory when it is w.tbout Yoga (2~f0) and results in 
grief. F If, anything done without Yoga - the yearning for 
the Purushottaraa or love for Him, - is destined to end in 
grief. If one attempts to reach this Nirdvandva state, with 
(Buddhi) Yoga - an ardour for the Overlord (2-fO, fit)- 
it is quickly, easily and permanently attained. Thus the 
doing of Karma in the Yoga Yukta state, is what is known 
as Karma Yoga in the Gita. 

He who is Yoga Yukta (in soul), whose Atma (Buddbt) 
is parified, whose Atma (Mind) is subdued, and whose senses 
ate conquered, whose Atma (soul) is engrossed in Him who is 
the soul of ail beings, though doing (actions) is not aSected 
(by them). 7 

Sri Krishna proceeds to explain how oncunited sWth 



SRIMAD BlIACAVADGITA 


8Q 

(Buddhi) Yoga attains to the Nirdvandva state. TheBuddhi 
bccorres Satvic and pure. The mind is conquered ; it sheds 
its impciuos.ty and becomes submissive. The senses are cured 
of their urge toM'ards ignorance (their t'bjects) and become 
controlled. All this reeds no great effort to achieve. The 
person becomes engrossed in the Purushottama who is the 
soul in .all beings. Such a man though doing actions remains 
unaffected by them. 

' I do aothiBj; " that thoaldthe(Bnddi)YogB Yolcta, who 
*®owf the prioeiple, coaiider holdiog that in seeing, hearing, 
touching, smelling, eating, walking, sleeping, hreathing, S 

Speaking, exeretieg, receiving, closing, or opening of the 
eyelids, the senses move among their objects. 3 

The (Buddhi Yoga) Yukta who knows the principle 
should not harbour the ego-sense in doing actions and 
should think that he does nothing. This is how he becomes 
Nirdvandva and escapes bondage. 

He who acts giving up Sanga (the ego sense in doing) 
and reposes his actions in Brahma (creator) is noaffected by 
sin even as the Iotas leaf is unaffected by wafer. 

To renounce thus the ego-sense in doing Karma, is 
what is called giving up Sanga. All Karmas not induced 
by the ego-sense of the doer naturally merge in the universal 
Yajna set up by the Brahma, Thisis why such a doer is 
conceived as dedicating all his actions to Brahma. It i' 
impossible there can be room for sin in such conduct. Of 
course even the purest of actions is not free from fault {I8~48). 

An action which providentially forces itself upon the doer 
2 ~ 32 , 4 - 22 ), though it may appear faulty will not affect him, 
owing to his attitude of poise in Brahma, just as water does 
not affect the lotus leaf. 

(Bnddhp Yogis do actions giving up Sanga by their 
body, mind and Bnddhi and even by tbeir senses merely, 
for the parity (18-5) of their Atma (Snddti). 
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All Kar.nas in crealton are included in BraliTra's 
universal actMtj*. Karnias done by Vc-£is also trust merge 
in it. Conscious of iliis and gh-ing up Sanga, those who 
dedicate their Karmasto Rrahma become freed from bondage. 
Rut instead of doing Karma whhont Sanga in thts mariner 
svhy not the Y gi who IS fully conscious of the Brahma, not 
give -up doing K.arm.a altogether? Having known the 
Brahma what need can there be for him to engage in 
Karma? None can with impunity give up Niyata Karmas 
(18-7). These must be done by means of the body, mind 
and senses to the end of life. This being so an attempt to 
give them up results in the Buddhi becoming impure. 
Therefore Yogis do Karma sv'thout Sanga (ego-sense) and 
dedicate them to the Brahma. 

KeBooseing (he frett of aclieot the (Baddhi Yoga) Yukta 
ebtaias peace bera of faith (ta God). Bot the Ayukta under 
the iaSacBce of detires gets attached to the fralt (of actions) 
and is hound. IZ 

It Is best to do Karma without the rgo-sense, i.e., with 
the attitude “I do nothing” (Naiva Ktuchit liaromi). But 
there are other Yogis who do not entirely give up Sanga hut 
ex tcise the right of doing Karma conceded to them (2-47) 
(Ktirt7iai:i eva adhtkaraslc). These do actions and 
obviously therefore escape the fall whrch would result from 
the roftissl nf Karma. They give up the fruit of their actions 
and thert-by d me pcrpctuil peace. Peace being the 
precursor of saIvaIioo, even gwmg up the result of actions as 
these Yogis do is sp ritually good. 

He who does not become Buddhi Yoga Yukta and 
gives up neither Sanga (ego-sense) nor Phala (result) 
falls a victim to desires and is bound by his attachment 
to them. 

Having mtniallj dedicated actions to Me (4*41), the 
embodied one who ii restrained lives happily in his nine' 
gated city (the body) neither doing anythiag nor causing 
anything to he done. 13 
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In the Ayukta — one who is not Buddhi Yoga Yukta““ 
the mind is subservient to the senses. In the Yukta the 
senses are under the control of the mind. Nay, due to .the 
presence of Buddhi Yoga the nind of such a man is 
supremely unattached. The greed for agreeable results ■of 
actions is born of the mind. In fact, the mind supervises 
the execution of all actions done by a man. It Is only natural 
that it should feel aggrieved when it is baulked of the fruit 
of its actions. Therefore, the strength of Sanj-asa in any 
man can be gauged from the strength of his mental detach- 
ment. The embodied sonl who has completely achieved non- 
attachment believes for certain that he neither does actions 
nor gets them done. He res'des happily in his nine gated' 
city (the _ body} unattached to whatever goes on in and 
through it. Asa result of his being unattached - he suiTers 
no bondage and enjoys perennial happiness, 

^ The Lord eassej in the people, neither the eapieily /of 
aciioa, nor alio the imioo of the resnlt with the. aeliea. iBnt- 
(Umversal) satore acts. 14 

The Gita postulates the presence of two Purushas in 
every body - one the Jivw Purusha and the other the 
Purushottania. The body is indeed the Jiva’s own. He is 
the ruling king of that nine-gated city. Though the 
Purushottama is present in it. He lays no claim to it. He 
remains there, only as an onlooker or enjoyer. We have 
seen that when the embodied Jiva becomes Buddhi Yt^a 
\ ukta he also becomes disinterested in and disowns 
responsibility for what goes on in and through his own body. 

It should, therefore, follow, as a matter of course, that this 
Purushottama should then become responsible for it; fc^ 
without the active collaboration of a Purusha the Prakriti 
cannot be active. But we are told in this verse that even 
this is not the case. Though the Purushottama, the author 
and Lord of creation, is actually present in the body of the 
Jiva-Purusha He does not assume responsibility for either 
directing or carrying on its actirities. He denies this not- 
only for what goes on in one body but even in respect of' all 
activities, actions and their results m the whole of •creation. 
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‘Jicir respons!l)iIitv i'nriisltnttaiiia deny 

for all the activity which stand responsible 

macrocn-jm? In answer « icrrcosni or the 

«-=■ >»"' >'«' 

®“d manner in Which it wa« ♦/, i^’ ‘ the method 

Tills Kulasiha Brahma il , P?'-"pIp is called Brahma, 
‘lie production 0l . “ '“'P'y re.sporsbIe tor 

It is the duty of hi, V, f »'l 

universal Karirai/noti'*^ '"'*,,"’ '■''P tliis vheel ot 

«'■ ‘lie lava laid do™ t„S ” "“rdance 

"lieel tvhich the Brahma evej ; • '. '■* 

‘hat IS meant by the "’"hon ii'-lf,) 

both the foca vX ,u^^ ‘nature acts 'a Therefore 
»bo ttama residing in the bodv Adhiyajna Pun., 

forkings and ’heir interest In im 


reposes 

f'""l '”'PiJ«)’i"VYerra”ij”".'n’'A- " 't'” '"'■'i'- ■’"•"a 
•“?* are thereby deluded ioaca (seDsnal impulse). 

I ’ 15 

”/®^™nistertn™th^7refuo?h**'i!“ hinted that the duty 
He by Him to 

workings. Therefore ordinanlv ‘"’erfere in its 

good and punishing protecting 

f*-ahma.according to iLs laTd H d'^charged by the 

Jottam. doesnofconc^eTnS«J^^^^^ The "puru- 

r„ /he nature of beings is .lo r?^ ^ merit. or 

■a IS the reason vhy . 1 , beluga rto Lvr emarr'aml'""- 
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/V* nafun* of Hrahma becone fallTiIe 

(Kshara), Due to this suprr>i itpnsition, all beings arc easily 
misled. They go astray and fall into sin. 

. Jnaon (loul impottc) of theie ia wbom that ifcoranee 

•It “y Icoowledge abeat the Atma (OrerlorJ) 

illumiaatet like the Soo the tapremc (priociple). 

I hat human nature is made up of both Jnana and 
Ajnana and tint beings arc misted by .^Jnana has been 
etplained above. J)ut jnana imbedded in their nature need 
not feel weak or vanquished beciose of this. A v'ctini of 

(.Ajnana) his own sensual nature, if he will only so resold, 
can nd himself of his ignorance any moment. How he can 
do this has already been explained (2-61; 4-36,39). If 
Ajnana IS once overcome by him then Jnana lights up the 
Supreme Principle and guides him to it. 

Those who have their Baddhi ahserhrd in It (the 
sopreree priaeiple), their Atma (seal) absorbed in It, their 
mma absorbed in It and wbo devote ibetr iease*aetivities 
to It, attain salvation (cessation from rebirth) havinf been 
cleansed of their sins by (Adhyatma) Jsana. II 

the Jiva Purosha becomes thus alive to it in all 
the four faculties of his cmst>tution and comes to abide in If, 
all his sms die away. He avoids bondag-. And wl en 
bondage is avoided (here can b" no rebirth. 

. , Panditas (4-19) look eiiaally opi )o a Brabmin endowed 
with learning and homility, a cow, an elepbant, a dog and 
an ontcaste. 18 

That man who has expenenced, (Vi-) Jnana as above 
described should be known as a Pandita. Arjuna may want 
to know how such a Pandita can be recognised. The 

transformation he undergoes in his Buddhi, Atoia, mind and 

senses may be in his subjective exjen'ence. But how are 
others to recognL>e him? Such a* Pand.ta looks upon a 
Brah.’in blessed with learning and huiiiilJty, a cow, an 
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t'sScLtaStS TI,is is 

PracUcalw'’,"'^ us sul. 

passive this is prudent ns well as 

?">« could that purple b“? 

■I'tweeen the condn« , f n,;.' '' tedl it make 

"II these obie”, and ih,. ? 'P“"l ">"l»“l' «" 

Pjecis and that ot other men who are without it? 

P«ealiL“toundersS'Tt, 'I" 

equality mentioned I'Pt' tit' 

'“'look of the Pandba e i^l'” ‘ '= ''' 

the mind of this Pandna rcaliio so” '‘’"l‘' 

“«"«„s.he„bS;;%''t?„s"cSe;f 

«=ilesat«'”j°"n the mmdo/il‘'''i“ *P“Ptaneously 

Brahmin, gratlfuie c r ,ha eol 

•disdain for the d.iff ani for the elephant. 

«actions.‘'^?rh«t nr’^ r. outcaste are the* 

'"loB of the ordinary man" tZ , T ""‘"I 'h= 

;"d social manners In hum ^Vr oBccted lanpuase 

B“ 0 h Prei„dic=”raic '''“'r'’"' P'orf of ,hl 

of the Pandita. His vZZ 7s h"' "" '“'"B 

aPB firn. The Pand?i'” '“l'”5o “re 

Brahmin to balance h , reZlsir „ ?r.n "" the 

he worship the doft to conce it s' '‘“"““te , nor does 
respect for the Brfhmiro^ lr d ? "" “r.linin. But his 
themselves as regard and nfto , '‘“S “1™?" “how 

«l »ot transgress theselS SZa? "S'"”- 
think, the Pandita’s eeinalitv Tf a "Juanimity. We 
' erred to in tins verse should be nndTmld* m thS S7sf " 

h..d.^.";,)*^rr.?“ rtr’e (-he 

("'?•?')■•■. taaltl... and ballneed Th’ f”' "■? Brahma 
«tabli$hed in Brahma. ’ therefore (hose are 
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It is npt easy to achieve the balance of the mind. The 
(jita avers tliat iiaJess Suddhi Vr'»a is achieved it is difficult 
balance of‘inindps itself Buddhi Voga 
14 Once this equanimity is achieved one need not 

run to heaven to avoid rebirths. * This can be secured even 
in this world ; and in ones own body too. Salvation achieved 
during life confers on one the status in Brahma fBrahnii 
othithij. For what are the characteristics of the Brahma in 
whom such a Jiva finds his status. He is equal-minded and 
^ultless. He is originally a particle of the Punishnttama. 
M'en like the Purushottama, he has the birth-right« to enjoy 
l ajna. But he has voluntarily and joyfully abdicated' it so 
that his parent’s desire in creation may be fulfilled. For the 
sake of the Purusliottama, he has assuied the n-le of 
producing and dedicating Yajna to Him. He does not 
grieve ovor the loss of his prerogative. He is therefore ever 
balanced in his attitude. Indeed his infallibility is due to 
his balanced attitude. For this reason whoever in this life 
remains like the Brahma equal and faultless in his actions, 
will find his status in Brahma without doubt. 

•.l”' (Vvavaiay.lmit.) Buililbi i> £m. wbo il 

Without deksion, who knows the Brahma and is cilahlished 
in the Brahma, does not rejoice on obtaining what is agree- 
able nor grieve on obtaining tbe disagreeable. 20 

. , The Yogis equality, spoken of in the above verse, is 
independent of the respective merits of the Brahmin and the 
dog. It refers to his feeling t w«rds his likes and dislikes. 

That happiness which the man witfaont attaebment to 
exteraal contacts experiences (interruptedly) in bis own Atma 
Vsonl), he Will enjoy perennially on atlaining to the state of 
poise in Brahma. • 21 

A man consults his sensual nature to decide what 
agreeable or disarjreeable to him. It is true he derives a 
certain satisfaction from things he accepts as agreeable. If, ' 
howeve*'. he ignores his sensual nature (3-17,43; 6-21) he 
will begin to experience a_ different but superior kind of. 
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happines<!. This happiness does not manifest itself in the 
senses but in the stub 'Ihr*iifh this manifests itself on 
/Withdrawing ones atfachirent to the senses, it is a negative 
effort and so is not sufficient to make the experience firm or 
permanent. Yet this is the happiness which one has to 
obtain perennially and the way to so obtain it, is to becoice 
Brahma Yiga Vukta (5~1Q> 21). Ones Attva mustbeconre 

aware of the real nature and function tfthe Brahn a and its 
own Qbligat)<jnN to it, It n ust then stand firnt like him in the 
Vega Yukta or Adhyatmic altitude (3-15) to the Purushottama 
and constantly take part >n the Brahnia's Yajna for the 
Purushottama. \Yhen this happens one can then experience 
that superior bliss perennially. 

Enjoyments resnlting from externa) contacts are verily 
sources of pain. They have a begiooiog and an end, 
0 KauaUya. Tbe J&aai does not take delight in tbem. 22 ' 

Tbat man wbo is able to bear, bere alone (in ibis world) 
the impetnoasUv boro of deure and eager before giviag up 
tbe body it a vBaddfai Yoga) Yokta. He it a happy nan. 

To eschew sensual pleasures is not easy. Kama (desire) 
and Krodha (angjr) are extremely ingratiating. They 
trespass unknown even into the most pure and seemingly 
righteous pursuits i2-42, 44). It is necessary to look for these 
even there and to remove them. When doing this the mind 
and the senses raise a hue and cry and plead that the best 
in the world is being thrown away. At such tin.es, the Atma, 
probably may feel nomentarilv at least the emotions and 
despair born of des're and anger. But these n usl be borne 
up. As one gradually advarces in Buddhi Yoga it becomes 
easier to bear these. When Buddhi Yoga is attained tliey are 
completely overcome and perennial bliss born of ones Atmic 
nature is secured. It is then that a man becomes really 
Yukta ’ and happy. 

Tbat Bnddhi Yogi wbo bas toner happiness, inner peace, 
and inner illumination, haviag become poised in Brahma 
attains Brabmaairvana (final repose in Brahma 2*72). 24 
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Equanimity in regard to sensual contacts and the capacity 
to bear up the impacts of Kama and Krodha are the Buddhi 
Yogi's outward s'gns. His merits are great indeed in point 
of Adhyataia (spintualuy). His innermost Atmic nature 
is ever absorbed in an inner happiness. Even his outer 
satisfactions are absorbed in the serenity of his Atmic nature. 
His knowledge too is. (V.-) Jnana which has its source in the 
Atma. It is not the.other kind of dry as dust knowledge. 
Such a Yogi has attained his perfection through the integrity 
of his Atmic nature. He attains Brahmi Sthithi and there- 
after Brahma-Nirvana- 

Those Rhhis (seers) whose sins have worn away and 
whose donhls have been dispelled, who are striving (for salva* 
lion) with Boddhi, mind and senses, and who are intent on 
the good of all beings, attain Brahmanirvana. 25 

Brahaanirvana it around (always at hand for) those Yaties 
(striving sages) who are free from desire and anger, whose 
Chatas (oae>poiated Baddhi) is fixed (conslaot), aad who hare 
realised the Atma (Overlord). 26 

That sage is verily ever free who keeps away from (centicl 
with) sense objects, steadies bis vision between the eye brows, 
balances the corrent of Prana and Apaaa (incoming and oat* 
going breaths) coariing throagb bis nostrils; (who) reitrafas 
(and applies) bis senses mind and Baddhi, has pat away desire, 
fear and anger and is intent on salvation. 27, 25 

Ter.us which are drns-ativcs of the root Yam are used 
tcchnic.ally in the Gita. They should not be understood to 
mean mere restraint of the senses; 1)01 the application with 
faith and devotion of the Buddhi. mind and the senses to 
Buddhi Yoga. In the f*.ur classes of salvaUon suckers 
mentioned above, an awak-ning to the real necessUy of 
Buddhi Yoga is implied t«» a greater or less extent and their 
salvation, It may h • notid, i> due to this. Their methods 
may alv> be cla^s^d as Adliyat iia Yoga, Jnana Yog.i, Kaja 
Yoga and r.ittnjali Yoga. The subject matter of the Gita 
is properly Adhyatma Yoga - the direct method of soul 
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culture. But it does not however tosist that Yogis who 
strive for it must all proceed in one stereotyped way or be 
shaped in one mould. Buddhi Yoga btoadly means firm 
devotion and dedication of the mind and Buddhi to the 
Overlord. When pursuing this aim a iran may take to any 
course he chooses for himself. The Grta does not restrict 
his freedom in this respect. But the onus of preserving his 
devotion unadulterated is still laid on him. A man stiivirg 
• in this manner may rest assured of his ultimate salvation. 
But even then the achieven ent is due to his correct knowledge 
and practice of Buddhi Yoga, not to his formal efforts. 

Indeed, what secures salvation is the perfectly sound 
state of the Atnia. The G»a holds that the prrgress of the 
Jiva to this state of perfect > tt IS easily possible by ireans cf 
Buddhi Yoga alone. Salvatiun is secured when this progress 
reaches an effective degree in etch case. Fcur kinds of such 
Almavans - salvation seekers “have been mentioned here 
and they have been later metaphorically referred to as Agni, 
loti, Aha and ShuWa (8-24). We shall discuss more about 
them in that conttx’. 

Koowing Me to be the enjoyer of all Yaisa (dedication) 
and Tapa (austerity), the Overlord of all the worlds and the 
friend of all betags, (mao) obtains peace. 29 

We shall also consider later (18--56) abrot the Nirvana 
condition of the four kinds of salvation seekers. There are, 
however, two things comnun to them all both in their 
Brahnu state and in them errlirr efforts to reoch it. They 
all practise Buddhi Yoga, erch according to his view and 
capacity, devote them .^ttna,} uddhi, Mind and Prana to that 
purpose and offer all the fruit of their efforts to the 
PurushoUama. This is what is called Ya3na. They have 
sufficient renunciation and unattachedness in them to deserve 
salvation as a rew.ird for their Yajnas. This h what is 
calledTapa. To what purpose do they practise Yajna and 
Tapa ? W hat is the use of these to the Purushf Uair a ? 

Sri Krishna is Himself the Purushottama. He projected 
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this creation for the purpose of enjoying Yajna and Taps 
offered by His subjects. He is its Overlord. It is the 
bnunden duly of all beings in creation Xo pciforni Yajna and 
Tapa and dedicate them to Him. 

Though this is so, Sri Krishna, the Purushottama is not 
a tyrant. In this a^air of creation llis object is the good of 
Ilis subj-cts. He >3 their unfailing friend. He is the same 
to all. There is none favoured or frowned upon by Him. 
All bsinga will be blessed with perennial peace by knowing 
and accepting Him as their friend. 


END OF FIFTH CHAITEK 
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Sanyasa ; for improper Karmas arc rejected by •ill this 
does not amount to Sanyasa. It is not possible a!_w to 
refuse all formal Karma. Bcadcs there arc the Niyata 
(ordained) Karma.i, viz.', Yajna, Dana and Tapa.^ These 
must be done by one and all unattachedly. . Anasakti rrcans 
at least the Riving up of the result of ones Karma. 
Therefore the real Sanyas! does not reject Niy^l'' Karinas 
nor harbour attachment to their results. One svho adopts 
this attitude to Karma Is a Sanyasi and is a Yogi. He who 
rejects Karmas and docs not maintain the Agnihotra (sacred 
fire) can never be accepted as a Sanyasi. 

What it called Saayata know that to be (Boddhi) Vofa ajio» 
0 Pandava: for no one wbo bat not given np Sankalpa (deiirej 
can be a (Bnddbi) Yogi. ^ 

One who understands Karma Yoga and Sanyasa in this 
way will find no difference between them and can then see 
Sanyasa as Karma Yoga itself. Even in Karma Yoga we 
doing of Karma is not important but the giving up of desire 
and attachment for it are of the essence. He who boasts of 
his Karma Yoga but does not give up desire (Sankalpa). 
should not be accepted by Arjuna as a Karma Yogi at all. 

To tbe sage who is ttriviog for (Boddhi) Yoga, action is 
said to be the cause (of success 5-11). To the same tap 
(when he is) established in (Boddhi) Yoga peace becomes the 
canse (for his engaging in Karma). ^ 

Karma is necessarily present in both Sanyasa and 
Karma Yoga. When a man desirous of becoming a Yog* 
takes the first step towards Buddhi Yoga he comes to a state 
akm to Sankhya or Sanyasa. Sri Krishna has referred to 
this already as we have seen (2-l!,3S). From this point 
onwards until the man realises Buddhi Yoga effectually bis 
success depends on careful and discrete selection of Karmas 
and the manner of doing them. In fact this constitutes his 
whole practice of Jluddhi Yoga in that stage. Therefore 
Karma is the cause of his ascension to Buddhi Yoga and 
bance it is not possible to give It np. Even after the attain" 
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his Alinic nntiirc, uplift and save hU own sensual nature. 
He should luit repress or try to destroy it. Sensual nature 
thus saved is a friend of the Atmic nature. When not so 
saved it turns out to be its cneii.y. 

To him (the AtmaraeU'— «oe sound of iool)wh9h** 
conquered the teaical nature hy the tool aatore, the former 
becomes a friend ; to the Analmn (ibennsonnd of soul) lensoal 
nature reaeta inimically at an coemy. ' ^ 

The higher soul nature of him who has couqured his ^ 
^nature and obtained mental peace it traaquil in heat and celoi 
pleasure and pain, and also to honour and dithenonr. ' 

That (Buddhi) Yogi whose lonl is satisfied with JnMS 
(intellectnal knowledge) aod Vijoaoa (inner vision), who hat 
feond hit place in the Brahma (5*19,20; 15*15), who hat 
conquered hit senses, and to whom earth, stone and gold are the 
tame it said to be a (Buddhi Yoga) Yukta. ° 

Not only this; hisAtmic nature has founds satlsfacti(Hi in 
the Vijnana it has gained. His Buddhi h.as been punned by 
Jnana. This man who has conquered the senses has 
achieved his status in Brahma. A clod of earth, a piece of 
stone or gold are alt the same toliim (5-18). Such a one who 
has thus CO nplelely .attained Buddhi Yoga is called a (Yoga^ 
Yukta. 

He it pre-eminent who regards with balanced Buddhi 
a well-wisher, a friend, a foe, a neotral, a stranger, 0 ° 
opponent, a relative, righteoai men and even sinners. ° 

Love of gold and disdain for a piece of clod are strong 
feelings among men. This is an experience in etery day 
life ; so .ire strong feelings of love or hate between parties. 
But these are absent in a Vijnani. He does not give room m 
himself for feelings which the ordinary man cherishes. H® 
looks upon all equally that is to say dispassionately. His 
.merit tons'sts in this. 
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appropriately referred to here. Even the verses make this 
clear. Steadinesi of the mind is necessary in Buddhi Yoga. 
It can be rbtaincd by having recourse to Patanjala Yoga. 
If any one attempting to reach Buddhi Yoga desires to make 
use of it for quickly hteadying h‘s mind, it is proper and even 
necessary that the manner in which it can be so utilised 
should be stated in the Gita. Even in tliis description of 
Patanjala Yoga, we may discern that the emphasis is on the 
attitude of Buddhi Yoga of the practising Yogi (6-141. 
Obviously Patanjala Yoga does not lay down devotion to 
Sri Krishna (Malchitta, Maipara, etc.,} as its cardinal tenet. 
Therefore, the claim that the Gita is a handbook of Patanjala 
Yoga is not tenable. Even the result of practice ( f Patanjala 
Yoga as stated here bears out our contention. That Yoga 
helps ' one to restrain the mind only. The mind thus 
restiained has then to be put to the achievement of Buddhi 
Yoga by devotion to Sri Krishna. The Yoga taught in the 
Gita has to be practised consunlly. Patanjala Yoga cannot 
possibly be so practised. Besides the sequence of results 
following the restraint of the mind, vir., peace through 
restraint, Jnana Vijnatia through peace, perpetual bliss 
through realisation are promises n ade in the Gita. The 
achievement of Patanjala Yoga in the absence of Buddhi 
Yoga would be barren. It is to emphasise this aspect that 
Patanjala Yoga has been mentioned here. Therefore through 
unfailing mental restraint and consequent peace one must 
proceed through Buddhi Yoga to the achievement of salvation 
called Brahma-Nirvana in the Gita. Of this course of 
progressive achievement Patanjala Yoga can only form the 
first step. Hence its mention here. 

(BnddM) Yoga is not for him who eats ioordisately or who 
does not eat at alt, who sleeps too moch or who keeps awake, 

0 Arjona. 16 

Bodily postures and other practical directions which are 
the special features of Patanjala Yoga are not at all required 
for the Yoga taught in the Gita. 

Yoga destroys pain for him who IS (Brahma Yoga) Yukta 
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(S'S'lO, 21) in food nnJ nmnstmcnts, in other actions (as weU)> 
in sleep or -wabiiig. 17 

Patanjala Yoga promises many other achievements. The 
Gita has no use for them. Its usefulness in tranquilising the 
mind is what it aims at. If Uie mind is tranquiiised 
in sensual pursuits must cease. This is the miniirum 
achievement with which one has to start the practice of 
Buddhi Yoga. Its further development consists in becoming 
Constantly Brahma Yoga Yukta (5-21). This Brahma Yoga' 
Yukta state can pervade every minute activity, every moment 
of one’s life. Evep food and sleep and other actions and. 
diversions which human life cannot do without, when done 
in this Vukta state do not cause bondage or S' xtt w which 
they would otherwise entail. Brahma Yoga Vukta *• or 
Yukta - state ss the overpi-wermg influence of one’s inborn 
Adhyatmic nature in all doings. Just as in Brahma ‘(S-SJ. 
It can abide in man in sleep as well as when awake which 
Patanjala Yoga cannot do. It is the sine qua »en of 
Buddhi Yoga. 

The term Yukta in this verse is technical and means 
Buddhi Yoga Yukta or Brahma Yoga Yukta. Yet it 
is usually translated to mean ‘ moderately ’ in proper 
m.casure ’. The word has been immediately defined in the 
very next verse purposely, as it were, to avoid misuder-standing. 
This is a sample of the casual and obtuse manner in which 
the Gita terms are translated. 

A man is said to be YukU when bis restraised Cbitta (ooe- 
poinled Buddhi) becomes fixed only in the Supreme Alma and 
whenhe becomes indiSerenl to all sensual desires. 18 

One must withdraw ones interest m all desires which the 
mind instigates and become free from attachment to them, 
Patanjala Yoga can readily help to do this as already stated. 
Then the Buddhi most be turned Atmaward. It then 
becomes one-pomted and is called Chitta. In this state it is 
fixed on the Purushottama with the help of the S’ision which 
is innate in the Alma and which the Gita calls Adhyatma 
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Jnana cr Vijnana dS-ll ; 6-8). Sucli a state is the Yukla. 
state as ircrnt in the Gila. The Gita dies not consent to 
accept as a Yukta, the philosopher who has discovered, the 
rreasure of moderation, iiven in the very beginning, the. 
I’uddhi Yogi has been defined FS one who does all actions 
■with one-pointed Huddhi and with ones Atniic nature wide 
awake (2-41). That s.-»n-e Euddhi Yogi is here .spoken of by 
Sri Krishna as a Yukta in the light of principles of Yoga He 
is expounding now. 

The simile o( the flame of a lamp which, placed in a 
wicdless place does not flicker, it said to apply to a (Baddbi) 
Yogi, who is united is Yoga (conunuDion) with the Supreme. 
Alma and whose Chitta is disciplined. 1^ 

A Yogi should not be known by h's extraordinary 
practices as regards eating or drinking; but by his one-pointed 
Euddht and its Atmaward orientation. 

That state ia which the Chitta disciplined hy praeUse of’ 
Yoga flods peace, and in which (the PorosliB) seeing by in 
Atma (sonl) the supreme Atma (Oversoul) rejoices within himself; 

That state in which (he) enjoys supreme Hiss (which is) 
beyond the reach of the senses but within the ken of the 
Buddhi, and that state in which once established he does not 
tuSer a fall from the (true) principle; 21 

That slate which having been attained man can think of 
so greater gain, and being established in which he is oot 
disturbed even by grent sorrow, 22' 

Know that state in wbicb contact with pain ceases is 
called Yoga. That Yoga (stale of cemmonion) thonld be 
practised with £rm resolve and with undepressed Chains 

(Buddhi). 23 

All yearsiagt bom of desire should be completely 
given up, the group of tenses sbould be restrained by the 
mind -atone (2*59,’ 61) from all sides. 24 
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• i Snpreme b!isj acernes fo tii* Yog! wlio ha* (his) mind 
imbued with_ peace ; whose Rajasa tendeaeies have been 
stilled, who is Brahma Bhata (poised in Brahma) and who 
IS sinless. 27 

The mind must ultimalely yield to the pressure of such 
related and persistent efforts. For, when under the 
influence of the mind and senses, the Atma and Buddbi 
and gullible. Yet they hare innate power in 
them of easily governing the mind and the senses. When the 
mind is cured of its Rajasic tendency and is tranquilised a 
man attains the state of Brahma and is free from sin. Such 
r. Yogi will enjoy the greatest bliss (5-21). 

, . P** s»ho has become free from sin thus eagaging 
hii Atma constautly, easily obtains the extreme Hiss ef 
contact with the Brahma (creator). 28 

'^e Yogi who practises Yoga in the manner above 
described becomes sinless and enjoys the supreme bliss 
accruing from his contact with the Brahma. 

The system of Yoga exolalned here (6-24, 27) is Gita's 
the attainment of Brahmi 
Sthiti (status ir Brab'n..J and Brah na Nin'ana (repose in 
Brahma 2-72). The iiluniate achievement of Patanjala Vega 
is restraint of the mind (6-15) which js very much lower. 

In view of this, it cannot be accepted that Patanjala Yoga is 
a universal means of salvation or that the Gita prescribes 
it exclusively. 

He whose Atma (jonl) is Toga-Ynkta (6-18) and who is 
everywhere eqoal-minded, sees the (supreme) soul in all 
beings and all beings in the (supreme) soul. 29 

He whose Atma has attained perfection and who is in 
tune with the nature of Brahma, is equal-minded es'erywhere. 

For the Purushottama who abides in. all beings and in whom 
all beings abide has become a reality to him. 
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This \er 5 e she iild rot 1)C understood lo rrorn that the 
^ or 5 sec* the whole treatwninhis own Atn^a and his own 
Atma everywhere in ali creation. Tl/s is ciear from Uve 
neat verse. 

1 am never away from tim wiso fees Me in all aed 
«t» bM in Me 5 nor 11 he away from Me. 30 

Tte Yogi wko willi a lenre of unify (everywhere) 
wersbips Me (who am) abidtoe in all belngi, in whatever 
way he livei, lives in (for) Me. 31 

^ The oneness spnhtn of here »s not that of the Jiva who 
m an exaggerated notion of his own Atnvic nature imagines 
his ego to include the whole of creation ; but it means the 
I-ord Sri Krishna tlie Puruslu/ttama. 

Thai Yogi it regarded at ihe fceit who by (be tamenett 
« Ibe Atma (Overtool) everywbere (13*27, 28) leei bappi* 
B«tt and lorrow alike, 0 Arjona. 32 

Creation is made up of indivtduls and the rutushoUama 
Is present in every individual, because of His presence as 
if ^urusliottan-.s (13-28) In every being, he who looks upon 
all be'ngs with an equal eye, and who whether in happiness 
or sorrow is balanced, should be understood to be the best 
of Yogis. 

Arjutta snid ; 

Due to Cchleness (of tbe mind), 0 MailbuiodaDa, I do 

tee the Crm condilioo (liability) of this Yoga (as possible), 
wbieb you say is (to be achieved) by equal-mindednets. 33 

The Yoga of which StJ Krishna IS speaking has to be 
achieved by means of CQualmindedness. Aijuna fails to see 
how it can be permanently achieved. The mind is extremely 
fickle and it is not possible to restrain it. 

For tbe mind ii fickle, O Krishna, turbulent, strong and 
unyielding. I tbink controlling .it is as difficult as eosTolling 
the wind. 34 
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The Lord said : 

‘ ® Prowess, mind is no donbt difficult t» 

control and £ekle. Bat by practice and nos-attacboent it 
can be brought under control. 35 


/D jT?»\ restrained the mind, I opine* 

IBnddm) Yoga is diffienlt to achieve. But to the man who 
has controlled his mind and puls -forth efforts, (Buddhi) Yoga 
IS possible to achieve by right means. 3S 


Arjuiia said : 

0 Krishna, what becomes of the'man who has faith hat 
who for want of restraint falls from Yoga, and thus fails to' 
achieve perfection in it 2 37 


Though Ij’seems •almost impossible to'hini, Arjuna will 
bet eve in Sri Krishua's assunmce that it is possible t6 
control the mind by means cf practlcei Bur in the event of 
a failure of a man’s attempt to achieve Yoga what becomes 
of him? asks Arjuna. 

Baulked of both (here and hereafter), frustrated on the 
way to Brahma (knowledge), 0 Lord of great prowess, will 
I “"i* . destroyed, haring no support, like a rent elond in 
the sky ? 38 - 


He will have thrown awaysinsual happiness even before 
he made’thls attempt. He w'ili also have losfAtmic happiness 
on account of his failure. Thus he will be baulked of both 
the gams. 

9. Krishna, pray clear this my doubt completely. For 
there is nose else but you who can clear this doubt. 39 

c. . •Ariana'afirm failh and confidence in 

teaching and IIis authority. This contrasts 
with his'attitude in chap tcr'twn and is proof of his acceptance 
of Sri Krishna's claim about-'IIis divinityiin chapter four. 
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Xht Lord : ... 

0 P&itba, Dtither but ts«t beieafter will ae taeel wiln 
'destnittion. For, one who doe* good tannot come to grief. 
0 AtjuBo. dO 

Having obtained the vrorldi of the lighteou* and 
having remained (there) for long, he who ha* fallen from 
Yoga is horn in a famiif of the pare and wealthy. 41 

Or be comes to birth in the family of wise Yogis only. 
It (inch a birth as this) is very difficult to obtain in this world. 

There he gets into contact with (Buddhi) Yoga acquired 
,ia the previoos birth and strives more than before to attain 
■perfection, 0 Kurunandasa. 43 

6v force of former practice itself he is, iospite of himself, 
carried (to toccess). Thongh desiroos of knowing (Boddhi) 
Yoga he soon exceeds the Shabda^Brahma (2'3Z), 44 

He progresses in Yoga surely with a little eilort, because 
of his practice of Yoga in his previous birth. He not only 
exceeds the Shabda*Brahma (highest knowledge embedded 
in the expressed word) but experiences in himself the Yoga 
explained in the Gita. With the growth of this inner 
experience he ceases to relish what he may have heard or 
may hear (2-52). 

The (Buddhi) Yogi assiduously striving becomes cleansed 
^ of sin (and) attains perfection after many births. He then 
reaches the supreme goal. 45 

He proceeds with his intensive practice of Yoga and 
becomes cleansed of all «d. In the course of this process he 
may go through many lives. In the end he attains to 
supreme success. 

(Buddhi) Yogi is held superior to the ascetics (Tapaswis), 
even to the Jnanis (koowers), and also to the Karins Yogis. 
Therefore, 0 Arjuna, he thou a (Buddhi) Yogi. 46 
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_ jjL.® Y^oga taught in the Gita by any came “ 

Jiuddhi Yoga, Samatva Yoga, JJrahma Yoga, Karma Yoga, 
Sanyasa Yoga, Jnana Yoga or Abhyasa Yoga and 
soon. Bat we must realise that it one in its uJtiaiate 
objective. This one Is not pure Jnana Yi-ga, nor Karma 
, nor Bhakthi Yoga. Sri Krishna has chosen to name it. 

Bnddhi Yoga ’ to distinguish it from all other Yogas- 
^juna has now a firm grasp of the implications of this 
Buddhi Yoga and kn >ws Sri Krishna, the PiirushotUtua - 
the author of creation - is its very soul. Therefore Arjuca 
should become a Buddhi Yogi. 

/ y«2i* be who has deiieatei lus ianer-aost Afa> 

(sonlj to me and warihips Me with failb i*, I caasider, tie 
very best Yoga Tokta (oae eadowed with Yoga). 

The Gita has been made to >*ield innumerable Yogas 
Md will be made to yield many more, .■ind Yogis there will 
be to follow them all. Be that as it may, the supreme 
characterUtie of the Yogi as conceived in the Gita shall 
^ernally abide. Ovjr flowing love and attachment to Sri 
^ishna, the Lord of creation, intense and unadulterated 
faith in him, and incessant worship of Him constitute the 
supreme characteristic and a passport to excellence over all 
other Yogis (7-1 ; I5'J9>. 


E.VD or SI.\TH CHAPT...^. 



Introduction : 


SEVENTH CHAPTER 


evident that ArjuS Sa ehapter it is 

^'inna had mismdefstofd^lK'l Krishna’s point of view. 

Voga This was the ^^y^a and 

“Plained their prope^sfcnifie >«» 

?^P*e«. AriuL fa „ '>>= Preceding 
Krishna’s trend nf ♦>, l *** ® follow with facility Sri 
y«ta.oreoreJeafvSue^J\ that th«e S 

■-"» read/, Sri Krishna, and he 

pi His new s”ienS]'us't'/°f '» state the whole 

5»velalle„ll„““ “S'/ sentences. Bn, they would 
‘'eeidedonHis ™„X"“-,.'“''‘’”.™S 'Sis. Sri Krishna has 
;!™f! It step by steo Ti- /■'"S'l'on and is leading Ariuna 

di£S.“ltSb “■‘ii' S"i^'s ns'a's Sto^r' 

«B.a™ His science 

®""e'd "omTe te'Ltog^,' f”"*' “iees which Arjnna 

dee?“« i" pSiculS'aS '''= TP tnow 

thU v" secrets of spi„,u,f hfe .T "f '^''' “ '“ realise the 
wool", ’“peers iV, wo L™ il?" ’ '“ eedieve 

fnwf '"""iered and fised^' .H's early efforts to becon-e 
in ellec'ual enguirv ws ° e ” " 'elre Ihe form of mere 
.“lied Sanjasa or San •'= 0 ““’. ’sPeP' <•! the effort is 
“handonnient of Katnu in i!"^ k'*”’ ■“ ““'stion 

_ atniain,,. hot only this. Karma done 
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One must know the Operlord's motive and processes in 
creation. His motive Is to be the supreme Enjoyer and 
Overlord (5-29). Hi's processes in creation consist in ^5 
us He makes of the principles of Purusha and PrakriD. 
These ate present in Him as well as in all beings in creation. 
The Purusha principie in Him is the most supreme tUttama’* 
The Prakritic principle which is its counter-part is being 
described here as two fold - the lower and the higher. 

This is the lover (Prakrill). Know Mjr other higher 
Frakrlti (id the (orm) of the Jtcvahhnla (eoal principle}i^ ^ 
which, 0 yon of great prowess, this oaiverse is maistalBed 

(by Me). . ^ 

The Overlord puts forth a particle of Himself to fo^ 
the Brahma nature to devote itself to putting forth this 
creation (10-42) for His enjoyment. The Jiva too simllwly 
emanating from Brahma partakes of his nature. This 
attenuated and involved Purusha particle (Brahma) thus 
subordinated to the Overlord's supreme will and set to workj 
is what is called here His own superior Prakriti or Yom 
(14-3). The difference between the nature of this Purusha 
particle and the Overlord’s Purusha nature is this; the 
former is ordained to produce Yajna and to obtain its own 
happiness in discharging that function, and the latter sets 
Itself to enjoy the Vajna thus produced. The former is by 
nature an Adhyatma. The latter is Adhiyajna. Though 
the basic Purusha principle in both is the same, yet their 
functions are distinct, so that the Purusha principle in the 
Brahma and the Jivabhuta natures functions solely as the 
Prakrit! - the means of producing the desired happiness “ 
of the Overlord Purushottama. This distinction has been 
again explained in the 13th chapter,' as the Kshetra and 
the Kshetrajna and in the 15th chapter as the two Purusha* 
(Brahma and Jiva) and the Purushottama. 

Knew that all beings Have (those two PraVrItii) for their 
source. I uni the cause of (the projection of) this entire 
nnivcfse a* well ®* *•* distelution. 6 
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t , 'Arjuna should know that these two Prakritic principles, 
,the Avyakta and the Ashtadha-the higher and the lower 
respectively -• serve the Putusbottami as His wombs. It is 
by means of these tliat He giv’es birth to and supports all 
beings. He brings the creation into being and causes its 
dissolution also. How this is done by Him is again explained 
in other contexts (9-7, 8 ; _H-3, 4). 

There U nothiag kigher than Me, 0 Dhananjaya. All 
.thh is strusg on Me as bends are oa a thread. 7 

I am telith in water, 0 Koonteya, radiance in Moon and 
Sun, Franava (basic sound On) in all the Vedas, sound in 
Akasba (space or ether), virility in man. 8 

And I am the sacred fragrance in earth, radiance in £re, 
life (principle) in all beings and I am ansterity in ascetics. 9 

Know me, 0 Fartha, as the eternal seed of all belngt. 
I am the wisdom of (he wise and 1 am the lustre of the 
lastront. IQ 

And I am strength, free from desire and attachment, in the 
.strong; 1 am desire unopposed to Pharma (law of being) in 
beings, 0 Bharatarshabha. 11 

The desire meant here is the yearning of the soul nature 
in beings for the Purushottama. This desire is the only one 
which is not contrary to Dharma (Law of one’s being), 
.'When this is absent all other desires are set down in the 
Gita as breach of faith with Him (Vyabhichara). They are 
' an impediment to the Jiva’s progress towards perfection or 
even the higher life. 

Know that the Satwica, Raiasa and Tamasa tendencies 
proceed from Me only ; but I am not in them, they are in Me. 

That the three Gunas ate not in Him would simply, mean 
j that they do not affect Him as he is unattached to them 
(9-9). The^^ are however in Him. meaning that th’y are 
absolutely subservient to Him. 
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equalmJndsdly in this state of Sankhya becomes the cause of 
ones ascension to Voca. In the Sankhya stale one has no 
correct perception of the eiiolojjy of Karma or the ultimate 

motive It subaerves. When man steps out of the Sankhya 
stage and into Buddhi Vot»a the real significance of Karma 
dawns on lii.ii. He realises his relation to the Creator and 
to His creation. lie also comes to know the meaning of 
Karmakaushala iskiil in doing Karma) in the Gila way. 
He reaiisis how, doing all Kar «a and dedicating it to the 
Overlord, he achieves real Sanytsi and 'ivint is the real 
essence of the Yoga which enables man to achieve this 
Sanyasa not by renouncing but by accepting Karma. 

^ Karma, Sanyasa and Yoga arc key W(ird< t) grasp the 
science of Buddhl Yoga. Arjuna should kn>w their new 
import before lie can grasp what It h. This has been mada 
clear to him in the foregoing chapters. 

T/i<! LorJ said : 

0 AfioM, tow, while prscliring (Duddti) Yojtl 
With the miad inteat on Me and taking refuge In Me, too will 
know Me completely and ia all certainly. 


Doing Karma is a duty set for man. It should always fa: 
done by him m a spirit of Sanyasa (d:dicatio.n). Without 
Yoga, Sanyasa is not po.>aible. Yoga w tli; yaarning of the 
Jiva for the Overlord, the Pura»hoUaina. It is a cardinal 
law of creation that man is free fr^ii si», when this 
attachment for the PurushMta-ni U present in him. The 
Overlord accept love and -.7.. . ,.i tendered by tb: Jiva 
{7-17}. But He does n -t accept ir ev'en take n itice of their 
sms or merits (5~14, 15). The status of a Yogi becomes 
higher with the intensity of his loae for the Purushottaiiia. 
He who Overflcming with loae for Him may to all 
appearance be lacking »n kn.wledgc. He has faith and that 
is everything for spiritual growth (11-54). 


I will tell you entirely ahsot tais Jaaoa (knawIeJge 
about creation) together with Vijnaua (kaowlcd-^e ahoal the 
Overlord), knowing which, there wBI be nothjag else left 
to be known here. 2 
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Sri Krishna is speaking to Arjuna of Jnana - spiritual 
knowledge. But this Jnana is different from what is so 
called, for it goes -with Vijnana. Jnana devoid of Vijnana 
13 to be found outside the Gita. Such Jnana is not worth the 
name. It is incomplete, spiritually ineffective and even 
misleading. When what is offered as Jnana results not in 
peace but in restlessness, doubts and desires, Arjuna should 
know that this is due to want of Vijnana. Vijnana means in 
^e Gita the direct perception of the Overlord by the soul 
(Jiva) and the reflection of this perception in its activities of 
Buddhi and mind. Vijnana does not mean here secular 
knowledge. Vijnana u also called Adhyatma 1) in (he 
Gita. Once this Jnana plus Vijnana is gained there is 
nothing more to know spiritually. 

■ Amoog (honiaadj of men hardly one tirivei for per/ociioB. 
Even of these stiivers who have reached perfectien hardly one 
Koowt Me in priBCiple (1S>S5). 3 

The urge towards the Overlord is feeble in man 5 
because he has in him both a Jnana nature and also an 
Ajnana nature. Not only so ; in his constitution the Jnana 
nature is overlaid and is under the dead-weight of the 
Ajnana nature. This is why Jivas are so oblivious of 
Sri Krishna (5-15). Yet the task set for them is to know 
him 'Tatvataha' (in pimciple). To know him ‘ in principle ’ 
is to realise what and who He is (18-55), and the inner 
taeining of His birth and actions (4-9) as the Overlord. 
Devotion is the prerequisite for this realisation (11-54). 
Therefore Vijtiana and Bhakti (devotion) are synonymous 
in their meaning. The capacity for devotion to Him has its 
imperishable roots in the Atuiic (soul) nature of man. 
Backed by his consci'-us will Jnana in him is puissant enough 
to vanquish Ajnana (5-16). But this struggle between Jnana 
and Ajnana in man may be a long one and is carried on by 
him Uirough many lises to a successful finish. 

(The elemental priaciplei) Earft. Water. Fire, Air, Space, 

-Mind, aholBlelleelfBnJdbJ) wd tfo (^aaliar), thesis tay 

Prakriti (causative natare) divided eightfold. ^ 
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The wliole world deloded bjr tbese fendecciei of tbo 
ibree Gosas (qnalities), does not Icaow Me, tbe Absolote, wbo 
txa&scends them. 13 

Tliis, My dtvioe Maya (absotofe desire) consisting of the 
(three) qnalities, is diffiicatt to OYercome ; those who take refoge 
to Me alone, cross over this Maya. 1^ 

The play and inter-play of the Guna$ seen evcry\vKere 
'in creation are really due to His divine Maya (absolute will). 
Beings are helplessly involved in them (9-8). This tangle 
of the Gunas is indeed difficult for Jivas to overcome. But 
^ those who take refuge in Him do easily overcome it (2-61). 

Divine is that which subsert'es the divine motive of the 
Overlord who has put forth this creation. The being who 
takes reiuge in Him dews not become free from the Gunas, 
for nothing in creation can at any time free from them 
(lS-^0). But in that state these become innocuous and do 
not harm hint. This exemppon and freedom in the case of 
those who are devoted to Him is because of His absolute 
'dlsjieasation (Maya). 

Vile men, whose Jnana (Adbyatma impnlse) is destroyed 
by Maya (overbearing desire), wbo are evil doers and fools and 
bare given themselves up to seasaality, do not lake refuge 
in Me. 

Four kinds of men of good deeds worship Me, 0 Arjuna, 
the distressed one, the seeker for knowledge, the self interested 
one and the Jaani (knewer), 0 Bbaratarshahha. 

All that is necessary for escaping the binding nature of 
the Gunas which is due to Mis Maya, is love for Him and 
taking refuge in Him. The remedy, easy and simple though 
it is, will not suggest itself to the sensual or if it does, it will 
not avail them. To be able to worslup Him or to think of 
Him a man must have more or less of the spirit of dedication 
to Him. 
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. ' Of tbese the Joan), ever (Baddhi Yoga) Yakfa (6-17) aod 
aolelf devoted (to m?), excels ; for 1 am supremely beloved of 
the Jnani and be U beloved of me. 17 

This love is not something added to the dry insipid 
subject oi Vedanta to sweeten it. To the Jnani ipve of the 
Purushottaina is of the very essence of his life and the firm 
4nd eternal foundation of Buddhi Yoga. It is essential to 
bear in mind this supreme import.'ince of Bhakti in the Gita 
teaching. 

All. these are indeed noble, bat the Jnani 1 regard as My 
own tool. For with his soal given to (Buddhi) Yogai be Is 
est&blithed in Me alone as the supreme goal. IS 

At (be end of manv births the Jnani comet to Me realising 
that ** Vasudeva h all That Mahatma (great soul) Is vesy 
rare to had. 19 

His belief that ' Vasudeva is all ' is not due to ecstacy. 
It is his conviction born of intense and Intimate realisation 
by means of constant communion (Yoga), He has not only 
realised this truth but experiences it at every step. 

Those whose Jaaua is vitiated by various desires resort to 
other Gods following varions observances, being bound by tbeir 
own Frakrlti (nature). 20 

Whichever form (of divinity) difierent devotees desire to 
worship with faith, 1 streogthea that faith in them. 21 

With that faith he (the devotee) desires to vrorsbip that 
fora and obtains from it those desires which are granted by 
Me alone. 22 

The Gita propounds that gods conceived by the human 
understanding are only forms of the Overlord. The divinity 
in these other forms depends entirely on the faith of fheir 
worshippers. That is to say, any one who has no faith in 
a particular form need not cherish or even assume ils 
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divinity. This is a very important and momentous prindple. 
We may easily imagine hovr, in this view, all misunder* 
standing between dUFerent religionists in the world, are 
meaningless and unnecessary. Devotees of a particular form 
insist that all divinity is exclusively contained in it and there 
can be no other. They demand that the whole world must 
accept that form as the only form of the true God; that its 
supreme status and sanctity must be admitted and accepted 
by every being. Every religion in the world to-day partakes 
of this spirit of intolerance in a smaller or a greater measure. 
The Gita. attributes such claims to blind sectarianism and 
fanat'cism. A spirit of appreciation and regard for gods of 
different religions for the sake of mutual love and affection 
among their followers Of of social amicabJeness is a sign of 
gentility and true culture. It cannot be an imperative 
principle of religious philosophy. The Gita grants to every 
individual and community the freedom to conceive divinity 
in any form of their own choice and to have their worldly 
desires fulfilled through worship of that particular form. 
But to try to impose it on others is irreligion according to the 
Gita. 

The divinity in a form is true because of its devotees 
faith in it and to the extent this faith is blessed by the 
Overlord. Divinity of the Overlord Purushottama alone is 
omni-present and prevails supreme in all places and at all 
times. Individuals and communities espy it through the 
narrow chink of their own faith. They therefore fail fully 
to comprehend its omni-potcnce and omni-presence. They 
conclude that what they see is the limit of the divine presence 
and what is visualised by others must be untruth and 
delusion. Sri Krishna’s divinity remains indivisible and 
undivided though espied through a rrultilude of tiny forms. 
And it is the Overlord alone who requires such trivia! 
worship with evanescent satisfactions. 

That fruit, however, obtained by those (oeD) of small 
infellicenee has an end. Worsldppera of dietles go to the 
dieties and my devotees come to He. 
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Worship of other forms of diwnity, except that of the 
Overlord-not quite in His personal aspect hut ‘in principle'-,'' 
is imperfect and irregular. The Overlord’s object in 
granting and strengthening the faith of devotees in other 
forms than His own would appcr to be to help the devotee 
to grow in it and later come to realise Him wholiy and truly. 
But the devotee stagnates in bis own little form of faith and 
beco lies self-complacent and satisfied with its paltry benefits. 
Worshippers of even Sri Krishna’s personality, with no idea 
of His plenery greatness ‘in principle ' are liable to stagnate 
similarly. 

The Ignorant, cot knowing My inpretne nature which is 
ahtolate and noiurpasted, regard Me who am the nomanifesi 
as a manifested being. 24 

To him who knows the Overlord ‘ in principle,’ and as 
the unmanifest, worship of Hts lower forms is not repugnant , 
for he knows the use and purpose of such worship. 

Enveloped in My own Maya (ahsolote wish for creation) 

1 am not discernible to all. This deluded world knows Me, not, 
the unborn and (he absolute. 25 

Worshippers whose faith m the Overlord is immature 
have been spoken of so far. But there are some who have 
no faith in Him at all. That they can ignore Him to this 
extent in His own creation is doe to His Yoga Maya. Yoga 
Maya need not mean some subterfuge or trick of His 
Prakriti. The unchangeability of laws once made by Him 
at the time of cieation, in spite of His prerogative to change 
them, is the Yoga Maya here spoken of. That He shall 
remain unknown to those who do not of their own free will 
seek to know Him is His Yoga Maya — His original 
dispensation. This is why He can be completely ignored 
by the deluded though He is the Unborn and absolute Lord 
and the Puntshottama. 

' I know, 0 Arjnna, all beings past, present and future { 
but BO one knows Me. .26 
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Men may or may not seek for Him. But there is not a 
speck of a thing or individual existence or moment of time 
which He does not know. Past, present and future of every 
being in creation In every particular arc known to Him. 
No being in creation however elevated in knowledge or 
Jnana can possibly have such plenary knowledge about Him, 
Even the man who has attained salvation, inspite of His 
perfect vision, cannot have exhaustive knowledge about the 
Lord. Indeed, according to the Gita, the sine qua non for 
achieving salvation is not perfect Jnana— knowledge, but 
perfect Bhaktr— devotion. 

,0 Bkarala, all beuiKt become delnded la ibis creation, by 
Ibo befalling oatore of Dvandvas bom of likei and dislikes. 
0 Pazantapa. 27 

Complete and plenary knowledge of the Purushottama 
is not only not possible but is not even necessary.^ Even 
partial knowledge of Him, as the governing principle in 
creation, however little it may be, is very benehcial in life. 
Why then are creatures incapable of even this tiny effort ? 
They are caught in the tangle of Dvandvas x like anddislike, 
happiness and sorrow and so on. This is bow they are 
deluded and go through inevitable rebirths. 

■ Bat those men of righteous deeds whose sias have come to 
an end, being free from the delusion of Orandvas, worship Me 
with devotion. 28 

All beings in creation except the Brahma are fallible 
(Kshara). They are therefore liable to the deluded by the 
Dvandvas. Still there are beings who have ovecome their 
Kshara nature and have found a status in Brahma (Brahma- 
bbuta or Brahmisthitha), These are ever devoted to holy 
deeds. Their sins have become extinct. They are never 
overcome by the Dvandvas and are ever devoted to the 
Overlord and worship Him with constancy. 

Those who takinf refuge a Me, strive for liberation from 
(the pains of) oId>age and de^h, know that Brahma (who is 



Seventh chapter j2j 

'*k»le *” **’’"”*^ AJlyalma anil the 

29 

Ml ^iKa^lSTLe^AdlwaSw,* ''J, AJtibiala 
time of 'death ;« _ . 9*^?^®* W*0» know Me even at fh* 

ona.paiaiaj ° ” Wavolion) and wiH 

30 

ney “'f !“■> tarns, 

lacking in knowledge^euhef i.'w iP'’i ate not 

ttat not having striven for ain.Il ” ? “ '"'“•ake to think’ 

he wanting in it, £^1^ Si"??” "’ey 'honld now 

fejation. ^aT locrS^d S' °an?f k“"'’ 

«ese sinless Yoeis Th»,a i “ taken deep root in 

Stahma, Adhy«ma *'5^?’?"''’“''"' “"d Perfect 

Hi'm'alMh^ooghTfe'ft-'?, “ h'™' havIg^kSown 


e.vd of setoniu chapter. 



EIGHTH CHAPTER 


■ Introduction : 

We will now try to understand the nature of Jnana and 
Vijnana which Sri Krishna has begun to teach from the last 
chaplCT. Unless we clearly grasp its Implications, the course 
of teaching to follow will not be intelligible to us in its correct 
perspective. 

Jnana means all knowledge which can be intellectually 
obtained about creation. Arjuna surely was not devoid of 
this. Hj had acquired a great deal of it; but very little of 
Vijnana. His Jnana, in Sr» Krishna's view, was faulty for 
want of Vijnana. He wjis eminently learned in ihe^ Vedantic 
Uteratute of his time, and Jnana mentioneS by Sti Krishna 
in tJje last chapter was well known to him. The inferior 
eight-fold Prakriti, the superior i*r.kr)ti, the Omnipresen** 
of the Paramatma, the play of the three Gunas, the Jnaiu s 
strivings for salvation, old age and death as miseries : aj* 
these were known to him. Yet after Sri Krishna s 
explanation they appealed to him with .a new significance; 
because Sri Krishna had presented these in His new light of 
Vijnana. This Vijnana, we will see on close scrutiny is 
knowledge of the relation which these particulars of Jnana 
bear to Himself the PurushoUaiua. The two Pr.'ikritis are 
His wombs. The Paramatma is no other but Himself, ih® 
Purusliottama. The play of Prakriti is the sport cf His 
divine Maya. The Jnani’s salvation is his single-minded 
devotion to and refuge in the Overlord. Escape from the 
miseries of old age and death depend on the Overlord’s grace. 
There is nothing which He does not affect; no place or time 
in which He is not present. Salvation, devotion, Jnana and 
the fruition of all ^ese for man are by His grace. This 
realisation Is Vijnana. This Vijnana first dawns in roan s 
Atmic nature which is present in him as Purusha. tVith the 
awakening of thr tma one begins to appreciate the potency 
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of Vijnana. Jnana which Is uniled with Vijnana appears in 
a new light and gains in importance and dignity. Jnana 
without Vijnana is seen clearly as different from Jnana with 
it. The Vedantic conceptions of Brahma and Karina, etc., 
are not neiv to Arjuna. Yet he had not grasped their 
import in the light of Vijnana. Therefore the potency of 
Vijnana should be well understood and remembered throygh 
out study of the chapters to follow. 

Arjuna said : 

What is that Bramha, what is Adbyatma, wlat is Kama, 
0 Punishctfama, what is called Adhibhufa and what Adhidaiva ? 

Is this body who and how is the Adhiyajna ? 0 Madhnsu* 
dsna and how are yoa to be knows by the scIf-contcoUed et 
the time of (their) death ? Z 

The Lord serid : 

Brahma is the supreme Aksbara (isfallihle) ; his Dature is 
called Adhratma (regard for the Purushottama) ; the creative 
principle which originates Bhata (and) Bbava (Prakrific and 
Purutha capacities) is called Kama. 3 

The term Ahshara (infallible) is used In the Gita always 
with reference to Purusha and never to the Praknti , and it 
particularly relates to his Bhava. The Jivabhuta Purusha 
is Spoken of as a Kshara (fallible) m his Bhava. Yet by a 
supreme effort of Adbyalma the Jiva can become Kutastha 
(6-8) and attain to the Akshara status in the Brahma or 
obtain Brahmaniivana (5-24, 28). Jivabhutas who thus 
attain to perfection are supposed to repose m Biahnia and 
yet retain their individuality (6-8). This is what is spoken 
of in the Gila as Brahmanirvana. The Brahma is by nature 
an unchangeable Akshara and ever stands supreme over 
these perfected Akshara Jivabhutas. It is therefore called 
here the supreme Akshara. Not that there is none above Jt. 
In the Gita the Purushattama is above it. As the Kutastha 
Purusha, Brahma has his ordained (Niyala) Bhava, and he 
is Akshara (infallible) in it. This Akshara Bhava in him 
is called Adhyatma. Adhjratma means in the Gita much 



124 


SRIMAD BllACAVADGlTA 


more than merely 'that which pertains to the Atma.' Its 
meaning here is a deep secret (Il-lj. 

Brahma Is born an Aksbara. He was brought Into being 
that he should produce Yajna and satisfy Ae Overlord’s 
desire for it. Therefore his (NIyata) ordained Bbava is to be 
perpetually subservient to the Turushottama. The Brahma is 
spoken of as ' Chit ’-natured because of his dutiful infallibility 
in his regard for the Furusbottama. This 'Chit' nature is 
called Adhyatma in the Gita- Thus Adbyatma is the 
Brahma’s ‘ordained Bhava towards the Overlord. In this 
Bhava he is supreme os an Akshara. 

- When the Sopreme Atma transformed itself Into the 
Purushottatia and desired to bring this creation into beings 
the principle of Karma simultaneously came into plsy. 
This principle of Karma has two aspects. They are called 
the Bhava sod the Bhuta aspects. Bhava is the capacity 
fefr enjoyment in ' the PoniSha; Shuts is his capacity to 
produce and provide himself with the enjoyment. This is 
also called Prakrit!. Therefore the capacities of Bhava and 
Bhuta in the Jivabhuta are expressions of the universally 
present Furusha and Prakritic principles of Karma in 
creation.- 

The (Pamsha who is) fallible ia hit (ordained) Bhart is 
the Adhihhuta (victim of FrakriH). The Pnrosha (who is 
infallible in his ordained Bhava) is the Adfaidaiva (one trae to 
his Daivi Parasha nature), I am Adbiyajaa (He for whom_ ail 
Yajoa is meant) herein tlJs body, 0 best among the embodied. 

In the Jivabhuta, Bhava nalure-his thirst for enjoyment- 
is so designed that he can satisfy it through two different 
sources. He can enjoy the bliss of Adhytma by his own 
Furusha capacity jost as the Brahma does; or feed on Asura 
pleasures derived from his sensual nature. He is free W 
chose either of these. Yet the Gita warns the Jiva that his 
spiritual well being will suffer destruction by recourse to 
enjoyments provided by his senses. Be that as h may, the 
Jiva’s longing fer enjoyment from one or other of these 
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sourccsis true. His strivings through life for achieving it 
have been, described later as the Daiva at>d_ the Asura 
Sampats. Jivas of these two catagorics are being alluded 
to in this verse, with reference to the Bhava and Bhuta 
functions of which the principle of Karma is constituted. 

The Jira who runs after his senses for the sake of 
enjoyment, because of his exclusive regard for hi* Bhuta 
nature, is spoken of here as Adhibhuia.' This jmeairs that he 
has fallen a victim to it. The Jiva who seeks his enjoyment 
from the Adhyatmic attitude because his Purusha nature is 
ordained for it is called a Pmusha here. He has kept his 
sensual nature under control. The Adhyatmic trend in him 
flourishes. This is what has been named Daivi Sampat (16-3). 
Therefore the Purusha who is thus well established in Daivi 
SaiBpat is called here the Adhidaiva. The terms Adhibhuta 
and Adhidaiva must be thus understood from the Vijnana 
.Vulut of \ti the smence of Buddbl Vog^. W. bo'neve.'t, 

the orthodox meanings of these terms are- adopted, as is 
usually done, we lose sight of the deep and subtle principles 
which are rather cryptically enunciated here by Sri Krishna. 

The Overlord is the Adhiyajna who abides in the body 
of every being and accepts and enjoys all Vajnas — Karmas 
done in a spirit of Adhyatma or Yoga with Him. How he 
remains the companion of the Jiva Poiusha in the body and 
what His own attitude to all that takes place there is, is 
explained later (13‘'2Z}. Arjuna should therefore know 
that Sri Krishna the Purushottama is the Adhiyajna in 
the body. 

And he who at the time of death gives up the body medi- 
tating on Me alone, attains to (folhU) My Bhava (motive in 
creation S-29, 9'Zi). About this there is no donbt. 5 

Reaching unto His Bbava should mean fulfilling His 
motives in creation, via., realisation of Oveflordship and 
enjoyment of Yajna. That all His subjects should submit 
to his lordship is the basic principle underlying creation 
‘ (9-2+). To arrive at His Bhava, therefd?e, one roust be 
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loyal to Him. The sense of the verse seems to emphasise 
this obligation on the part of His subjects. It should not be 
understood to mean, we think, that the Jiva merges into the 
Paramatma as stuff into stuff. 

Having conitantly cherished it (throngh* life) whatever 
idea he thinks of finally at the lime of death, is reached by him 
after death. " 

Those who leave their bodies intent on Him arrive at 
Him. For the idea uppermost in the mind at the time or 
death stays on and the man is drawn to it when he is reborn. 
This happens as a rule. And in order that a particular 
thought may be uppermost at the time of death, it must_ have 
been predominant in one’s mind all through life. This is how 
the law of association works in relation to consecutive lives. 

Therefore. think of Me at all times and fight with mind and 
Buddhi dedicated to me ; yon will nndonhtedly reach Me. ' 

Therefore Arjuna should not think of having the Overlord 
in mipd merely at the time of his death. He should act wUn 
his mind constantly fixed on Him— yearning for Hitr. He 
should even now engage in the fight m that attitude. If b® 
will devote his mind and Buddhi to the Overlord thus, he 
will without doubt go to Him. 

Meditating (on Him) with one*poittted Buddhi (chetas) 
which is given to practice (€*Zfi ; 12*9) and is unwavering no 
arrives at the supreme and divine Parasha. ” 

. He who strives to engage his Buddhi in Yoga becomes 
; single-mindedly fixed in an attitude of Adhyatma. His 
..Buddhi ceases to bs subservj'Mit to his mind and refuses to 
long for the pleasures of the senses. Such a Yogi ever 
thinking of the Divine Purusha goes to Him only. 

He who meditates at the time of death, on the Omniscient, 
the Ancient, the Ruler, the Minuter than the mianfe, the 
. Snpporter of all, of form unthinkable, refulgent as the Sap, 
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and beyond daibaess, w\(b the itreagtb of (Buddhi) Yoga, 
and VfUb Ae Waoa (vital energy) well fixed between the 
.eyeArows, goes to that avpreme and divine Fnrusba (Over 
lord). 9.10 

Because He is spoken of as beyond thought, we should 
not conclude that He is unknowable. Elsewhere in the Gita 
He is said to be the object of knowledge fjnana) and the 
knowable fjnanagamya 13-17). He is beyond thought 
because He cannot be wholly and exhaustively known. He 
is however sufEciantly perceptible and cotnprehensible to 
the human understan^ng through inner experience (13-24). 

I will tell yon briefly of tbat haven (Pada) which those 
who know the Vedas speak of as Akshara, which the ascetics 
freed from attachment eater, and desiring which (others) 
practise Brahtnacharya (S'lO, 21). 11 

Restraining all (he senses, confining the tniod in (be 
heart, fixing bis Prana in the forehead, absorbed in Yoga 
(Fatanfala), 12 

He wbo goes forth leaving the body repeating Ae one- 
syllable (Shabda) Brahma — Om, and meditating on Me, attains 
to Ae supreme goal. 13 

To the Yogi who it firmly fixed in (Bnddhi) Yoga and who 
constantly and daily thinks of Me with undivided attention 
, 1 am attainable with ease. 14 

^ Mahatmas (great sonls) who have attained perfection 
having arrived at Me, do not come again to rebirth, which is the 
abode of misery and which is transitory. 15 

All the worlds including the world of Brahma are recorrent. 
But after attaining Me there is no rebirA, 0 Kannteya. 16 

When the devotee achieves even the very best which 
is short of the Overlord, he is bound to the cycle of rebirth. 



SRUlAb BHAGAVACGIfA 


‘12S 

Tbose wbo Imow Ibat tbe Bra&ma’s iij coasitls of 'a 
tbonsaod Yogas (ages) tad Ms oigM as vrell ef a thensaaa 
Yagas, (really) knovr tbe (daratton ef Braluna's) day and nigbt. 

At the dawn ef (Brabma't) day all lodiridoal beings become 
manifest from tbe AvyaMa (tbe Domaatfett natnre of Brabma)* 
At the fall of (his) night (they) merge info that sane (natore) 
called Avyakta. 1® 

We come, to know from this verse that all beings are 
put forth by the Orahiua at the dawn of his day and continue 
• in him as beings while it lasts. The idea of salvation as an 
escape from Erahma and his creation, to arrive at the 
Overlord, we think, does not accord with the Gita teaching. 

This tame ranltitnde ef beings is born apin and tfaiB| 
merges helplessly (into the Avyakta) at the fail ef eight and 
it bronght forth at the dawn or day. 

This coming and going would seem to proceed in ^ 
endless cycle. In thse movements the beings are said to be 
helpless; because they move in subjection to the force W 
universal Prakriti (5-14), The subjecUon spoken of here 
does not, therefore, refer to their bondage to good or bad 
Karma done in the Brahma’s preceeding day (Kalpa) and 
left over unezpiated. Otherwise, there would be no occasion 
for expiated souls to come back into creation and consequently 
in each succeeding Kalpa there would be fewer and 
number of souls to return. The return to creation^ of JU* 
souls without exception again and again is unequivocally 
mentioned here. To oUrmmd this also includes the bein^ 
who attained salvation. Besides if a balance of unexpected 
Karma is to be considered necessary for coming back into 
creation at the dawn of Brahma's day, it is not possible to 
conceive how creation could at all come into being at the 
first commencement of the Brahma's cycle, when obviously 
there was neither Brahma nor Karma to hold the beings in 
bondage. 

The Gita philosophy has hardly need for such extraneous 
causes to account for creation. It comes into being by a ' 
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sport of the 0/etlord’s Maya (absolute desire). This Maya 
brings into being the Brabnia, and from him emanate all 
beings. Thus in subjection to the desire of an omnipotent 
Providence all beings are born — ^helplessly. Their helplessness 
is not due to any fault in them but to the Purushottama’s 
Maya (9-7, 8). 

But beyond this (cemantfest) Brabma there is aaother 
which is the superior and eternal aomanifest entity. That does 
not cease to exist eves when all Bhutas are destroyed. 20 

AU entities who have come into being have thus .an 
end : their presence as beings comes to an end. But there 
is one who still continues to be even when all these cease to 
be. He is different in principle from all other beings.’ He 
is the supreme Avyakta (Unmanifest) beyond all other 
Avyaktasiunmamfesi beings) created and conditioned ‘by 
Him. Brahma has been called an Avyakta ■* itnmanifest, in 
verse 18 above. This supreme Avyakta is over and above 
him even, In the Gita the Avyakta Jivabhula i.s eternal 
(Sanatana 15-*?] that ts to say his existence as a particle of 
the eternal Oversoul eternally abides. The Avyakta 
Brahma Is eternal and the unborn supreme Avyakt.t — -the 
Burushotlama is also eternal, far above the tv.o other eternal 
entities. This grading of eternal entities and Avyakias is 
material to the philosophy in the Gita and its significance 
must be clearly grasped. The One above all, referred to in 
this verse is the Overs'iul, Puroshottama. This is clear froni 
the next verse. 

Thu QQmanifeit Oae has been spoken of as the Akshua 
(iafalUMt). He is said to be the rapreiae deiliay. Having 
attained him (men) do uot come back. That is My supreme 
abode. 21 

The final destiny of all beings is an -Avyakta and 
Akshara state. This Vedantic conception is cardinal. But 
the concept about this Avyakta and Akshara stale has 
not been precise and d-finite. Imagm.ition has bten at pains 
togivc colour and form t*» u. Ill the Chla the Overlord 
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Purushottama is the most supreme Avyakta and Akshara 
as the unnianifest and the infallible. He is the source of all 
beings and their final destiny. The question of a slate of 
being for them beyond Him therefore does not arise. JIvas 
attain to this (Inal destiny when rebirths — births caused and 
conditioned by their own Karmas — cease. Obviously these 
rebirths cease when all action is done in the attitude of 
Yoga — Yajnartha (3-8). '11113 is the sense of this verse. 

That Supreme Porusha ia whom all being ezisli and by 
whom all tbit (creation) it pervaded it attainable by tingle* 
minded devotion. 22 

That He is a Purusha is the essence to be understood 
aboul this Akshara. In fact, He is the Purushottama (15-19). 
'rhis' Purushottama is to be attained by intense devotion 
(1]*54). It is not at all difficult to know His identity. All 
beings in creation abide in Him and all this projection Is 
from Him. 

1 shall tell yon of the time (tonl'ttalet) in which Yogis 
after meeting death do not return and do return (to rebirtb) 

0 Bbaratarshabba. 23 

The Jiva must attain to a stage in his Atmic growth and 
purity before he can sense the Purushottama. And Jivas 
attaining to that stage by different paths are not all of 
equal merit. Purushottama judges the measure of their 
merit and grants them redemption. He has said that Yogis 
striving for Him pass through many lives in perfecting their 
Atmic purity (7-19). He will now tell Arjuna at what point 
in the course of their efforts they become ripe for and are 
granted salvation. 

Fire, light, daytime and the bright fort>night (are these 
states). Knowers of Brahma who depart in these (5-21, 24) 
states on the upward path (14*18) with the six senses (lit* 
months 15*7, 8), go to the Brahma. 

[There is the well-known papular belief abont death in 
the Uttara or Dakshlna Ayanas bringing or not bringing 
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talvatlon to Jivas. Tliis verse ani! tbe next refer metapboricallf 
to tlie application of this belief to the principles of Biiddbi 
Yoga]. 24 

This and the next verse hav'ebeen interminably discussed. 
These verses are supposed to refer to the two paths — 
Pitrayana and Devayana — which souls have to take on their 
onward journey after death. Many among those who favour 
this supposition confess to their not having understood its 
meaning or its relevancy. 

We think that these verses convey the essentials of the 
idea of salvation which individual beings have to attain 
according to the Gita. What the Qua means by Ihc word 
salvation has been repeatedly and abundantly made clear in 
it. U means freedom from the bondage of K.\rma at the 
lowest, and at the highest Brahnusthiti and llralitnanirvana. 
How the Jiv.1 has progressively to attain these has been 
exhaustively explained throughout the Cita. In fact, that 
Is its oft rcpc.'ited burden. Yet n mhere in it> explanations 
do we find a specific mention of Devayana or Pitrayana. We 
think that these Divayana and Purayana paths have not 
been alluded to in the Cit.a as they arc outsdc it» purview, 
and there is no need whatever for mentioning them here 
abruptly and mciircctly. It sicms irrelevant to infer that 
Hevayana and Pitrayana i>r \rcliiradi and Uhuuiradi paths 
arc being referred to m these verses. 

The fact that Jivas seek salvation ill different ways IMS 
been repeatedly -ncou med in the Gua (5-24,28; 13-24). 
On acliicving salv.iti >n or stepping into the Brahmi status 
it is true, these souls cast off the b'>ndagc of rebirth. But 
their ,\imic enlighten 1 cut i. not for this reason ncccstarily 
on the same level in all cases. The«e the Gita puts into 
four catagorics accoidmc to the level of Almic enlightenment 
attained by thciu. This is mentioned in these verses 
metiphoTically. We should first undcrsiand ihc rrciaphor 
Used hire. The terms Ultarayana and Shanin.isa tn this 
verse do not s’gn fy ti' c. Thiy refer to the Alt 'c stuc of 
the Jivas. Vttirayana in plies tfie soul's Oordhwa (upward) 
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,pro;;rc8s fl4~l8j and SJunnasa its condilion of helns .united 
-.with the s'x sanses (l5-r7). .The ,n,cDtion of .their .being 
united with the six senses is significant. It "is usually 
supposed that at death all beings shake oil tlie sensual 
capacities and arc left ns simple soul entities. On the 
contrary, the Gila definitely holds that even after death the 
.soul is burdened ^^ilh the aggregate of the , six-fold scuslia! 
tendencies conserved in their natures (15-8). As long as it 
is subject to the bondage of Karma, the post mortem 
existence of Uic individual soul is not a blank but a course 
of active psychic preparation In other worlds for its next life 
in. this. After salvation also the soul (Jiva) is still potentially 
equlppcdwith the mental and sensual capadlies in thdr 
runbleoiishtid state and abides as an entity in tbe Brahma fox 
any use he may make of it in his designs. Foi the soul 
(Jiva) this may approximate to the state of Nirvana in 
Braht&a. 

Agni, Jyoti, Ahas and Shukla.are names indicative of 
the diff^erence in the level of their Almic conditions at tits 
point of their final release from Karmic bondage. These 
Jivis in the four different catagories have been mentioned 
already (5-24, 28) once before. Here the difference in their 
respective states with regard to their Bhavic and Bhautic 
capacities is being compared in the lightof the Buddhi Yoga 
of the Gita. 

We will now try to understand the meaning of the 
names given to them. Light and fire are epithets -often 
conventionally used to refer to tendendes in human nature 
which elevate and purify it. Similarly, smoke and darkness 
are used to refer to tendendes which sully its purity. These 
terms have been so used also in the course .of the Gita 
teaching. The bondage of rebirth is no doebt due to 
imperfections in the Jiva. But the Gita does not msist that 
the Jivas should be absolutely pure and perfect at the lime 
of salvation. It assures us that Jivas more or less deserving, 
arcigraiited salvation by the PurushoUaraa because of His 
grace and of His great love and tenderness for them (lO-I I)- 
^'herefore among the Jivas who attain .to saivathn .(the 
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I”™!. \vi thmlt the tomrAc ° T 'f'’ aT"’' 
liAve been used here to Jyoh, Ahas and Shukla 

'ttlesofthefour cMenoriet^ ? he .difference in the soul 
W'the Gita. Salvation ,W " seekers mentioned 

■ Pnrity.is dependant on 

words, ones Atmin vision \vTe’’n 

oiiservice of the Overlord vis-on and capacity 

ideally pure and perfect in “.I'^^^^'eeed the Jivatma is 

Mbs incidental to tbUpSfectio" 
happiness is of the inMrmm ’ 14 ^ “"'J- 

and tranquility His knon>i a peace is Atmic poise 
Adhyatma of the Atmic vision ^ ^/hanaj is transcendent 
Brahmisthiti and ffSiiIa N?'v “.Pa'f'P* soul obtains 

aid.iminaonlaJe souT fe “ """« 

ha »ahsolu,eIyfr« f,L'’S:'pu?i;;!.'‘‘ hha fire 


ahained throush the'BuS”?'" h™- His peVte’e’lTo’n 
conditioned. Tiouer „ot ‘h"' “xi Aeni, 

AsniyetuptotlienecessarvlM/h'‘ “'a" 

purified (5-17J. Hrnifst nVr h's soul must have been 
Ptoof,en£aEedmanefro,t‘^>'''“o hlcmsh. Dvandva. 
annq«al.^i„dedY„»iSv”,?“'''‘“'''’"°'>h= aonl. Such 
flhhi and BrahmaJ ”a^ ana'” Bcahmi- 

'S nailed’ Jyoti ($„„) {7-25). anch a Jfiani. 

mental'' pSe mm‘t''alto''Jm “’"ards perfection from the 
necessary limit by AdhUjSv'" ‘"'."'J' soul upto the 
succeeds Brahmisthid an^Brah™”?" If he- 

i-h^asXI^^^^'' -."rte 

”mir'^'‘¥r 1 ,„°a" "’d“' 

' 26, 27). Even these become fr/.i r senses 

Karma and achieve peace. Once peace'is Sred°'’,t‘^'y 
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tn salvation becomes easy anii clear. The soul-state of these 
oj;is IS here called Shukla (the bright fortnight). 

from the bondage of actions, salvation gained 
wough ones whole life, Srahmisthiti through consecutive 
lives and Brahma Nirvana the final infallible state are the 
steps consecutively at: ined in the c -^rse of Atmic elevation 
towards perfection. The four kinds rf Yogis above referred 
to more or less easily reach up to the first two steps. The 
dinerence in ease in individual cases depends on the 
dilTerence in the state of their Atmic puritj*. This will be 
clear if we critically note the conditions laid down for 
suuess in tlieir efforts. The Atma Yogi’s state is perfect 
an^d without blemish. He is therefore named Agni (Fire'. 
The soul states of the other Yogis is oriented towards 
perfection but their achievement of it, however, depends 
on their further efforts. To indicate the differences in their 
capacities they have been separately named Jyoti, Ahas, 

. *^^*7 indicate in a descending order the 
mnciency of light in their soul-states. There is no doubt 
that al! sincere efforts for salvation by Yogis are blessed by 
the Overlord (10-10, 11). Still, even this assurance of His 
blessing does not lessen the necessity for sustained effort on 
their part. 


Thus Agni, Jyoti, Ahas and ShuMa are terms indicating 
soul-states of Jivas. In these states they are said to be 
in the Uttarayana-the upward path (14-18^ and Shamnasas- 
united with the six senses (including the mind) (15-7). In 
these states, if these depart from their bodies, because of 
having known and conformed to the Brahma, they attain 
their final Nirvana status In Brahma. 

Smoke, night and the dark — in these states on tie 

I *“ senses (lit-roontis) 

tl5-7J the logi obtaining the lonar worlds returns (to rebirti). 

We should understand this verse also in the same way as 
the previous one. 
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'!' '"'"“n'inE rebirth and 
J" this verse so“°s nh ebove verse, 
rebirths are referred t° “P ■" the whirlpool of 

as Yogis; but that is hpe “re no doubt dignified here 

destiny are being discuss-?lfvq"^1‘'''5;‘’''''“‘"'’' 

“■ey are neither VogL eL® V'*''."". Really speaking 
jre souls enmeshed In . 1 , »a>vation - seekers. They 
They are sinking or siviinnlhin '"“.n ' j '•aruiic bondage, 
hfe and rel.irihj ‘“"""E m the deep waters of worldly 

•he Stassi'dr'u'r s“’ek:rs“f"'- T 
Werested (7-161 Even ah^ >nowlcdge and the self- 
=^b]e to think of thf PurSh’.:? 
jhere is another and a , on occasions. But 

»? ■ Krish",? . Ther.re Sm ' « " »• 

wcked. These will never ev^ b„ ”."1hama» • the most 
Purushottanift. Tliese four nwstake think of the 

■” this verse, we sM haen referred ,0 

Dhuma (Smoke)* h 1 ,ee®her for knowledge is called the 
fef •hanVe'-'/hers’!* y” Jens'nT", him mwaJi' 

« that the colour of his “dhvatml heavily on him 

fekness than towards light ThL/®' 'I"''* •“"’•’rds 

etrength of nascent Therefore though he has the 

The eomparisou is obviously apprt^rmte'.*"''’*'"’ ^“"’''e- 

JJ'“h?ry.‘‘'The*one",t 'disWeliTb*'"' '’"•° °"e 

tte other because of his desSes Tb^"'“n ''“"‘*1 

^oth are equally under til j ® difference 

Pu^K being 5 ‘heir sensual 

P^ushottama. This is wSf some ,nies turn to the 
People accustomed to move aboS ?n Yif ‘‘h®ned to night, 
fhonghitis full of darkness yet?her^™^\ ^now that 

« to step forward. * theremay be light enough in 


The name ‘ Krishna ’ has been 


given to the vilest dregs 
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the NaradhaTjas, • There is not the least trace of Dairi '* 
(»odward - inipuhe in them. 

Thus Smoke, night and darkness are terms indicating 
the soul. states of Jivas. In these states they are said to be 
in the Dakshinayrna the downvard path (14-18); and 
/, 5 w.th the six senses including the mind 

|'5”7). In these states burdened with mental and sensual 
impulses they proceed to the ‘world of the moon.’ There, 
perhaps, they conserve merit for furtlier progress and come 
back to this world through recurring rebirths. 

These bright and dark paths of the world are ksown t) 
be eieraal. By the ooe (the Yogi) retnrss net and by the 
other he cones back. 26 

The white and the dark paths of the science of 
Adbyatma by which the Jiva progresses are known, to be 
eternal. The white path leads on to the point when rebirths 
cease. And by the dark path one becomes inevitably liable 
to rebirths. The Shukla and Krishna paths jrentioned here 
are the same as those mentioned elsewhere as the Oordhva 
(14-18) and the Adha paths or the Daivi and Asuri 
tendencies (16-6). 

No Yogi who knows of these two paths is ever deluded. 
Therefore, 0 Arjona, at all times become (Bnd^t) Yoga 
Ynkta. 27- 

Yogis must know these two paths that they may achieve 
progress. By his inborn nature every man stands in lif® 
at some point on one of these paths. Itis, indeed, necessary 
to avoid rebirths ; for they aye the cause of misery’ here and 
hereafter. Births incurred under bondage to Adhibhaulic 
(8-4) tendencies are to be known as rebirths. Arjuna should, 
therefore, abandon the dark path. He should always go 
by the white path. The real Yogi is well aware of these 
principles. He is never in doubt or delusion about his 
conduct under any circumstances. Therefore having known 
these, true principles about a Yogi’s conduct Arjuna should 
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'ksnlie,, a„J ^ Police ofj aajltritiei aad 

" “PPPme «ad primordial abode. 28 

»d S“o'.^y 0M''LTrfS'° Tapes 

?* Buddhi YoEa ; but that lho» BPi”' of view 

>>0 00 doubt. Eosidoa , Li "'''0 ^ 

®any rewards and oieasurM i “"'o ''“'Id 

(»-20.21). The BuddbT *'>'>' ’""•f 

described may be perfectiv Krishna has 

?;ss the rewards which ?hr ,k” '>'’0» >>' ”<» 

This verso aP3wors?hfp„irb,?5rub?^?Xri ' 

PleasOTeof°He‘'',r “listaereS" h '™'i ''”">ljo 

Je does not look for them wc should^Ll because 
does not eet them ^ should not conclude that he 
-bat the others secu« ml'i" more than 

^nshna Hinself soIicitmt«i,, effort and labour. Sri 
^■ddhb Yogi over ret^eriese^Ia^^^ The 

obtains salvation. Therefore 

Buddhi Yogi well-estrbhsh^r.^^^^^^^^^^^ 
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NINTH CHAPTER 


Introduction : 

We have discussed in the last chapter the significance of 
the terms Jnana and Vijnana. We must now grasp the 
scientific perspective in which the Gita teaching is conceived 
and which these terms significantly suggest. Setting out the 
main divisions; analytical explanation of the divisions; 
catagorical treatment of the subject under each dmsion ; 
discussion of the relation beuveen all the parts and setting 
down conclusions to be drawn therefrom, would in our day 
be considered the proper scientific method for the treatment 
of a subject. Scientific treatment of this pattern is not to be 
found in the Gita. But this does not mean surely that the 
Gita has no scientific outlook. We submit that in spite of the 
conversational method followed In It the teaching has not 
suffered either in clarity or scientific precision. • Indeed, Sri 
Krishna has Himself called It * the most secret Science ' 
(15-20) advisedly. 

Vijnana was the main subject which Sn Krishna 
explained to Arjuna. Vijnana is a universal principle which 
governs human life and actions. It is in the moral and 
spiritual field something akin to gravitation in the physical 
field. Once we grasp this importatce of the principle all 
that remains is to understand the relevancy of all other 
Vedantic truths and truisms in regard to it. These have been 
examined in the light of Vijnana as they cropped op and 
their worth assessed for the science of Buddht Yoga. This 
is how the teaching In the Gita develops. Though all 
Vedantic questions have been taken up and treated 
apparently in a discursive way, it will be seen on close 
scrutiny that not a single doubt likely to etnbarass 
an enquirer like Arjuna has been left out. Undoubtedly 
Arjuna appreciated the adequacy and utility of this method ; 
for he has followed it with approval and had no misgivings 
left at the close of »he feacb^g. 
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f™"" Md enjoy \ be His 
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Tlih » tVe Kio^ (faeti) of iciences, tlie King' of' secrets, 
boly, sapreme,' directly realisable, rigbteoas, easy to practise 
and' impertsbable. Z 

Men wbo will'not pot faitb in- tbii Dbanna (rigbteons. 
precept) go back to the -path of death' and ' rebirth, withont 
attaining Me. Z 

To arrire at the Orerlord and to obtain His grace ~ 
these are the* end and atm of human life. This is the 
crowningr achiet’enient set before man's Purusha nature. 
He -who has no faith in this lawof Vijnana taught in the Gita 
will never-attain to the Overlord. Presence or absence of 
such faith in one is the result of expression of the inborn 
tcndency-of the Purusha nature. Absence of faith results in 
bondage aid rebirths (7-14). 

All tbis world is- pervaded' by Me in My vamaDifest' 
fena{ all beings are in Me aod I'am not in them. 

The Overlord is in no way dependent on beings for His. 
existence as they are on Him. As f. r His jyiere presence 
He is in every being. There is nothing without Him. 

Nor-are- beings in Me^ Behold My divine Yoga (self- 
extension). My Atma (Soul) which creates beings supports* 
them nnd is not in them. 5 

It may -also be said truly that even the beings are not' 
in Him. For they are free to act in disregard of Him within ' 
limits laid down under His dispensation. Though the 
Overlord is present in beings and though they are dependent ' 
on Him, He does not impinge upon their freedom. This, is 
explained in the next verse. All beings are born of His 
Atmic nature. He bears and supports them all • within* 
Himself. Yet not a trace of His presence is perceived in 
them. His beingHit thenr is asTgood* as > being absent in 
them.: All’, this He • achieves' by the dispenxatiom of' His* 
sovereign Yoga - self - extension. 
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As ibe glorious air wbieb ev«r moves .abcral eyetywbtTe 
bas its abode in space, Imow ibat even so all beings bave 
tbeic abode in Me. ^ 

All beings merge in My Prabriti (tbe unmanifest Brabma} 
(S'l?, 19) at tbe end of tbe Kalpa (world age). I recreate 
them at^ebeginaing of tbe (next) -KalpB. 7 

'Utilmng My-QWB Prakrttt 1 bring {ortb.agam aad.agatn 
Ibis entire mnltitude of'beings wbo are 'belpless under tbe 
subjection of (My) Prakrit!. S 

These Kannas (aclions) do not bind Me, 0 Dbanaujaya, 
wbo am unattached to those Karmas and as if indiSereot to 
them. 9 

The FurushotUma avoids the bondage-of (Kama; for, 
He is unattached and indifferent to its results. It is tlie same 
with the Brahma also. The Giu calls on the Jiva also to 
conform to the same rule and become free. However ihigh 
or low the status of the being may be the rule applies 
uniformly. Can wc think of equality more even-handed 
than this? 

Under My supervision Prakriti (Brabma) briags forth 
(all (this world of) animate and .inanimate ibetsgs. .Because 

of tbisitbe universe revolves (comes to be and ceases to .be 
again and again). .JO 

The Brahma, acting as the PurushoUama's Prakriti, 
puts forth the creation, ordained and appointed by Him. 
The Purushottama presides over this act of creation as well 
as its continued maintenance by the Brahma. Thus the 
wheel is set m motion and routes. The method of creation 
and the motive underlying w have been explained. Sri 
Krishna goes on to speak of the devotee from the next verse. 

Tbe foolish, ignorant nf My sapreme nature as .tbe 
supreme Lord of beings, disregard Me who have taken -tbe 
buman form (body). 2 ] 



142 


SRDtAD BIIACAVADCITA 


Tools disrcRard ihc Overlord iranlfcstecl in human 
form. Nor do they know* that He has also A suprrior status 
as the I/5rd of all creation. They arc incapable of conccivirg 
the PurushoUaina’s exKtencc as possible and cannot at any 
rate think of His appearing in human form. 

‘ Of vain hopes, of vain acltoot, of vain knowledse, these 
are bereft «f «Be*poia(ed Boddbl (ebatus) and are possessed of 
demonaic and seatnal oatores vrbieb are delusive. 1^ 

' That they disregard the O^'crlord is not really their 
offence. They have lost the onc-pointedness of their 
Ouddhi Chatus - and this in the end leads to destruction. 

Bat Mabaloai (t^eaf soals,) who are possessed of diviae 
Prakrilt (oatare) koowins Me (wbo am) the origin of beiofs 
and the ibsolote, wersbip Me vritb aodirided miad. 13 

Want of belief in the runishottama distorts ones 
Buddhi and destroys the Chatus. The best and saving 
emotions >n him are sdtled ; demonaic tendencies increasei 
But those who repose their faith and belief in Him as the 
source of all creation and worship Him with devotion are 
Mahatmas ~ great souls. 

Always glorifying Me and slriviog (for Me) with steadfast 
vows,* and bowing down to Me they worship Me with devotion 
ever united (with Budbi Yoga, 16-18). 14 

Devotion to the Purushottama can and should be 
constant and uninterrupted. Whether engaged in action or 
at liesure th : devotee ever lives for Him. 

The Purusha nature in the Jiva has a craving for joy 
and pleasures. So also his Buddhi, ramd and senses. The 
Gita prescribes the manner m which th^ss faculties in him 
should be employed to realise tbe.T happiness and, at the 
same time, to be devoted to Him. The term ‘ Tatantah ’ is 
used in the Gita to indicate the sttte of these feculties being 
so employed. This is the same as Buddhi Vog.a. 
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Women Yaishyas and Shudras whose scope duties in 
life is dull and monotonous and apparently lacking in 
idealism can consecrate theif lives in the manner described 
here. 


Division of duties into high and low is due to egotistic 
sentiment. The true devotee knows that the duties to which 
he is called in life arc assigned to him by the Overlord. 
He will never assume a superiotity over other apparently 
less idealistic devotees. 

Others too saertfietog by way of Jaana Yajna (dedi* 
cation «( knowledge) worship He the Omoifaced. at the ose, 
as the noltiple, ia varioas ways. 

I am the Vedie rite. 1 am the ritual worship. 1 am the 
food offered to the manes, I am the medicinal articles used 
la Yalfia, \ am the words of power, Vam the i^ee, \ am 
the Gre, I am the oblatioe. 16 

Of tbis world I-am (he father, the mother, ihe supporter, 
the grand father, the one to be known, the holy, the 
syllable ‘Om’. also the Kik Sama and Yaju (Vedas). 17 

I an the destiny, protector, lord, wiluess, abode, refuge, 
friend, beginning and end, duration, treasnre'house (and the) 
iaperUhable seM. IS 

I give heat, 1 bold back and send forth rain. I am the 
life-giving as well as the life destroying one, 1 am the Sat 
(Godly) and Asat (sensual). 0 Arjuaa. IS 

Sat and Asat in this verse mean the Daivi and Asuri 
tendencies (13-21). They do not mean existing and non- 
existing. What does not ex'st cannot acci.rding to the Gita, 
even be conceived, and under no circurrstances can it be 
spoken of as exisung (2-16). 

The knowers of the three (Vedas), who are Soma- 
drinktrs and cleansed of sis, worshipping Me with ritnals, 
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pray to Tile for heavea; rcacTuot' tlie boly world of ll)o 
chief of sodi, they enjoy in heaven lie dime pleajnres of 
the-godi. 20 

After enjoyiny that tpaciess world of heaven, their 
merit exhanltlny, they enter (come back to) the mortal 
world. 'Thsi'the detirers of eajoymenlt reiorting to the path 
of the Vedas are eanyht in the whirlpool of rebirth. " 2! 

The Vedas are held to be the final authority in matters 
of spiritual thou;'ht and conduct. The Gita demurs to this 
visw as is evident from Its unapprectatsve references to them. 
Sri ^Krishna proceeds to -compare achievements of the 
followers of the Vedas with those of a Iluddbi Vogt of 'His 
own ideal. 

At for those men who worship Me, neditatiny oa Me 
nlone nnd who «e toaUanlly and iteadfastly .nniled 
Me), their well hetneit ny coneera. 22 

Even those devotees who worship other Gods with 
worship Me «Ione (bat) .not according to rale. 23 

FerT am the enjoyer of all Yajaas (sacrifices and 
oSeriByr) -and the Lord, bat they do mot know Me in 
principle, hence they fall. 24 

The-Purushottama is the sole enjoyar (Adhiyajoa) of the 
whole of creation. He is its only Overlord. The right of 
enjoyment of all Yaj’na produced by his subjects in creation 
is therefore -exclusively His. None else can share this right 
with Him. 'Even the Brahma has been denied this right m 
the Gita. Why speak of others? Worshippers of other 
gods do lot appreciate these truths because they are 
ignorant of them. They therefore offer their Vajnas to other 
gods. This results in their fall from the highest and best 
ideal of worship. 

Worshippers of the gods go to the gods: worshippers 
of ancestors go to ancestors; worshippers of elements go to 
the elements; My worshippers also come 'to Me. 25 
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He wbo bSeis to Me whb devotion a leaf, a flower, 
a fruit, water, tbat devout gift of tbe striviog <ouI I accept 
(enjoy). 26 

None need hesitate to offer trifles such as leaves, flowers, 
fruits and water to Him who is the Lord of creation. Even 
these are welcome to Him if the offering is accompanied by 
devotion. The Overlord accepts with earnest affection such 
loving gifts from His ardent devotees. 

Whatever you do, whatever you eat, whatever you oSer 
in satrifiee, whatever you give, whatever aasierily you 
pracUie, 0 Arjona, do you dedicate that to Me. 27 

True it is that He d es not refuse ev in the most trifling 
offerings coming from Hi» dsv>teis. Yet Arjuns should not 
try to please Htm with such g.fts alone. As Sn Krishna is 
tha moat High among gods, so >s Ar'iuna the greatest among 
devotees. Therefore he should attempt the highest that the 
science of Adhyatma Yoga conte .iplates. 

Thus shall you be (reed from the bondage of actions 
yielding good or bad results ; you wil] come to Me, a liberated 
Soul united with the Yoga of dedication. 28 

Arjuna has been asked to offer all his acinns to Sri 
Krishna in the above verse not because He needs them , but 
because that is the only way in which Arjuna can free 
himself from the bondage of his actions. If Arjuna dedicates 
all his actions to Sri Krishna - this is exactly what is meant 
bySanyasa Yoga m the Gita (3-30; 4-31) -he not only 
escapes Karmic bond ige but attains to Sn Krishna also. 

I am the same ta all beings ; there is none hateful or 
dear to Mt. But tbase who worship Me with devotion are 
in Me, and I am in them. 29 

Sn Krishna is prepared to bear the burden of Hw 
devotee’s sins and merits. He undertakes to look after hU 
worldly deal. He holds out to him the promise of the 
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highest spiritual attainment as If He is Himself interested in 
all these fulSlmcnts. All this may be very flattering to Sri 
Krishna’s generosity and power of patronage. liul those 
who have no belief in or affection for Sri Krishna are 
destined only for suffering and misery. .Are these not e^en 
more deserving of His grace and succour than the others? 
Is not His benevolence to His own devotees unfair and even 
unjust to those unfortunate Jivas who for some reason arc 
lacking in devodon to Sti Krishna ? Why should Sri Krishna 
treat them in this step-motherly way ? Why this bias in Him 
for His mvn devotees ? 

Sri Krishna, the Overlord, looks upon all equally* 
There is nothing really that He loves or hates. The affection 
which He evinces for His devotees is not at all due to His 
partiality for them. It is the result of the natural 
Adhyatma - the principle of love bepveen the created^ 
the Creator - Is the very basis of this creation. That is iW 
coin of currency. God and His creatures have to pay end 
receive through this medium of exchange alone. When the 
devotee loves the Lord and reposes his devotion or Yoga 
Him, the burden of requiting these offering', and reu|arding 
him aulomalicaliy falls on Sri Krishna. It lies on Him as a' 
debt He must discharge. Sri Krishna’s devotees look upon 
Him with a love exceeding what they bestow upon their 
souls (7-17}. ’Therefore Sri Krishna regards them with 
reciprocal love. There is no partiality in this. The freedom 
to love Him is bestowed eqaally upon all. This liberty given 
to all is itself proof of His jnsdee. The sensuous have no 
reason whatever to feel jealous of devotees and to carp 
the Overlord. 

Even if the nan of most depraved condoct worsliJP< 

Me vnlh single-minded devotion, he shonid be regarded ^ 
righteons ; for be bas resolved rsgbtly. oO 

Sri Krishna will even stoop to help these grumblers. 

He is ready to show them special favour. He does not hate 
the unbeliever even if he is wicked or vidous. But it is 
impossible that He will break a sovereign law - the law 
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of Adhyatma ” which He has Himself ordained foe the well- 
being of creation. It is laid down that love voluntarily given 
to Sii Krishna should redeem beings in His creation. This 
being so the defaulter need not be appalled at the depth of 
his own iniquities and despair of expiating for them. He 
should simply submit to the universallaw of love and leave 
the rest to be talcen care of by the Lord, He should worship 
Sii Krishna with faith and single-minded devotion. Once 
this decision is taken by him and acted upon, he shall be 
considered a saint. Sn Krishna will welcome and reward 
even this resoluUon on his part. For this small beginning 
may lead to the highest achievement. But where even faith 
is absent - nay faithlessness reigns - Sn Krishna abides by 
His law and remains a passive onlooker (13-22) of the man's 
downfall (4-40; 7-14, 15). 

Very tooo be becones rigbteoBS ef soul and attains to 
eternal peace; 0 Arjnna, know for cerlain tbat My devotee 
never goes to rain. 31 

As remarked above even mete faith in Sri Krishna (s 
saving* Sri Krishna will accept the man of faith vs a 
righteous soul (Dharmatma) in spite of his bad or indifferent 
past i for faith is the foundation of all human conduct (17-3). 
If Conduct too improves with the rise of faith, Sri Krishna 
takes on himself the responsibility for the man's redemption, 
rrom such conduct peace springs and asserts itseif. The Gita 
teaches thatsalvation is not a long way from peace. Sri 
Krishna here plights His word to Arjuna that by conforming 
to Adhyalma, the law of love for Him, no man will come to 
Crief. 

0 Arjana, lakiog refoge io Me, those who may be of 
ttafal birui, women, Vaisbytt and SKndms at well • eves 
these attain the inpreme goal. 32 

To cherish love and devotion to Sn Krishna the I’uru- 
thoUama, to become stt.ched to Him, to take refuge in 
Him - from beginning to end of oneslife, this is .Adhyatma, 
the ordained Uw of bc«^ - Swabhava - for man. This 
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attitude completely sterilises the Dlher^vise deleterous 
egoistic tendencies in Ills nature and makes him a fit instru- 
ment for God’s purposes in creation. By the force of the 
genuine purity of his life and actions which result from 
constancy in this spiritual attitude (Adhyatma Bhava 15-5) 
ordained for him, Jnana and Karma and Bhskll spring up in 
him (7-29). Even those who have a vicious past to their 
credit will undoubtedly be saved by such an altitude. 

In the matter of exclusive Adhyatmic studies and 
independent action, restrictions have been placed by 
ancient law givers on women, Valshy'as and Shudras. But 
the outlook of the Gita In this respect is quite different. 
For achieving and maintaining spiritual and religious 
efficiency It prescribes an attitude of mind which has nothing 
to do with proficiency in studies or learning. This altitude 
is within the competence and easy achievement of every 
individual howsoever placed in society and does not conflict 
in any way with his social duties. Therefore every individual, 
whether a woman, Vaishya or Shudra is free to practise 
Buddhi Voga like any Jnani. 

The term ‘ Papayonayaha ' in this verse is variously 
interpreted. Its meaning in this context need not, we think, 
be in doubt. The Gita attributes alt sin in human nature to 
Kama (desire) and Krodha (anger 3-41 ; 16-21). That man is 
a Papi (a man of sin) in whom these rage uncontrolled. The 
Gita' also holds that birth m a womb is not accidental but 
always according to ones deserts. The man of virulent 
desires and violent anger must be known, therefore, to be 
bom of a sinful womb (16-19). Men so born should be 
.known by their violent deeds, their positive ill-wiH 
enmity to the general weal. We do not think it is possible 
otherwise to distinguish a sinful womb, from another not so. 

How mne’a more then the holy Brahmins and devoted 
Rajarshis 1 Having come into this transitory and unhappy 
world do yon worship Me. 33 


Even to those whom the Pandits had excl uded from 
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the benefits of their special course of spiritual learning, Sri 
Krishna's Euddhi Yoga opens out the gates of salvation 
exactly as for tl^e Pandits themselves. What trore proof is 
needed of His great and earnest irtetest in His subjects? 
When this is so, is not the way to salvation easier in the case 
of holy Brahrrins and n eiitorious Rajarshis, if only they will 
cherish and be devoted to the Lord Sri Krishna ? A.U things 
with which human nature comes into cf*ntact in this world are 
transient. Human vision does not ordinarily pierce through 
the crust ff ephemeral objectives and reach rut. (he eternal 
behind it. This is its groat n isfortune. Put let not man 
think that there is nothing eternal in the world or no eternal 
bliss either, Sri Krishna, the Purushottama, is the very heart 
of it. He is eternal. Reaching up to Him, eternal bliss may 
be easily achieved by Jivas. Therefore those who are 
confronted with the miseries and transitoriness of life are 
invited by Sri Krishna to turn to Him with devotion. 

Become My^minded, be My devotee, sacriHee ubIo Me, 
bow down to Me; your toul ibes dedicated to Me (6*18) 
and enerotted in Me, you will come to Me alone. 34 

The Gila does not attempt to leach the art of cultivating 
a character to suit different circumstances. It calls on man 
to mould it in a single pattern - that of Adhyatmic rectitude - 
to meet all circumstances. It may be that sometimes this 
results in apparent defeat. Even then, it maintains, that , 
one gains enormously from the spiritual stand point. This 
is why we find in the Gita, the emphas's laid on devotion to 
the Purushottania ij, greater than that Said on man*', character, 
capacity or ideals. 

Sii Krishna explained His Yoga to Arjuna in the sixth 
chapter. Thenceforward in every following chapter He is 
repeatedly calling on Arjuna to become a Yogi. \Ye would 
invite readers who would infer the main burden of the Gita 
from its Upakrama (beginning) Upasambara (end) and 
Abhyasa (repidtions) to take note of these repeated 
injunctions. Surely these are marc pregnant with meaning 
to the philosophy o! the Gita than his being c.nllcd upon to 
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fight. Also in speaking of the Yogi as the '"ery best, Sri 
Krishna, as we have seen, m^ans much more than his mere 
doing of Karma - even after realisation. 

Arjuna having become such'a Yogi and devotee what 
difference will it make in his attitude and actions? He will 
have dedicated hia mii.d entirely to .he Lord Krishna. 
will be His devotee and worshipper - first and last. This is 
not so insignificant a change as it wou'd appear to be. It jS 
the touch ^Yhich turns the iron in human nature into the gold 
of spiritual wealth. Unless his Atma has attained its puri^ 
and perfection it fs not possible or easy ’to achieve this 
apparently trivial attitude wh'ch is faultless (5-19). Thus 
tv'ith his Atma attuned to the JPurushottama and Buddhi 
dedicated to Him he will in the end arrive at the Overlord. 
The Gila does not admit that man can hare any greater ideal 
in life. He who fulfils this I>harma Oaw of his being) ta»y 
very well ignore all other Dbarroas (J8-66). 


END OF NINTH CHAPTER. 



TENTH CHAPTER 


Introduction : 

Confronting Arjuna who was insisttrg on a one-vord 
dtdsion from Him as to whether he should fight or not, Sri 
-Krishna had begun to impart him His so^'crcign Buddhi Yoga. 
We have studied from a new angle how His teaching has 
been elaborately coursing thKw^li the foregoing chapters. 
.Arjuna's notious about Karn a end Sanyasa have been 
corrected and his perspective about Jnana has been set 
right. 'The conviction that Buddhi Yoga is the best among 
ail Yogas has by now been brought home to him. Arjuna 
now knows what Jnana and Vijoana ircan and how the former 
« not complete without the latter. Knowledge about Vijnana 
is, of course, his new acquisition from Sxi Krisbna. Arjutta 
Captivated by the cltatm of Sri Krishna's esplanations begs 
of Him to expand the theme for his own satisfaction and Sri 
Krishna continues his explanation of Vijnana in this chapter. 

The Lord said: 

Again, 0 you «f -great prowess, Ittleo ’to My taprene 
'vord, which I tell you who ate beloved of Me, wishing you 
well. I 

Neither the multitudes of gods, nor the MahanhU (great 
sages) know My origia (birth), (or in every way I am the 
source of 'the gods aad Maharshis. Z 

He who knows Me, the great Lord -of the-worlds, -as'the 
birthlest and beginaiagUss - that wise man among mortals is 
{reed from all sins. 3 

Sri Krishna , the Pusushottnma, is'bitthless and without 
beginning. He should‘be so known not because of His soul 
nature only. Arjuna had'his soul nature too. We do not find 
Arjuna spoken of in the Gita as one without birth cr 
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beginning. Nor has Arjuna asked why he has not been so 
spoken of. He had many doubts and got Sri Krishna to 
clear them. But we do not find this one among them. For 
he has understood that Sri Krishna is without birth or 
without beginning not because of bis soul nature but because 
of His unique status. His is the prerogative of bringing forth 
this creation with all beings in it. Ii is for this reason also 
that He is the Ov'crlord of the worlds. Yet it is left to a 
man's choice to know Him as such or not. To be able to 
realise Him in that role one must have recovered his 
perception of V’ijnana. In the absence of Vijnana it is not 
possible to conceive of His ei'Stence even ; how then He be 
thought of as the Overlord ? But not to know Him as such 
is ignorance of ones own spiritual interest. Those who have 
acquired the Vijnana vision .arc the cUsillusioned.^ MTiat if 
they are'mortals ? Even for mortals the mere inddence of 
death is no bogey. It is indeed so when it is the result of 
ignorance and sin. To know Sri Krishna as the lord of 
creation by means <£ Vijoana is to destroy ones sin 
completely. Once free from sin even man, the rcortaU will 
have no fear of death. 

Buddhi (intcnigeace), Jaana (ksowledje), freedom from 
delasion, forgireness, tmth, selfTcttraiol, peace, happiness, 
misery, birth, death, fear aad fearlessness, ^ 

(And) non'TioIenee, eqnamicity, contentment, anstenty, 
beaeTotence. fame, obloqny > these vazions tendencies in betnys 
arise from Me alone. ^ 

The seven great Rishls, the ancient four, so also the Maans 
(all progenitors of men) were born of My mind as emanations ; 
and of them these beings were bom in this, world. ” 

' The seven great Rishis and the four hfanus who are 
supposed to be the progenitors of man were first born as 
emanations of Sri Krishna’s mind. They are known as 
Vibhntis. Vibhutis are, therefore, beings sprung from the 
Overlord with attributes endowed by Him. 
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He vflto kuowt io prioeipJe, |W< emfcalioB (VibbcH) and 
Hy loge (iKtDBDercf) ia them, to him accrues unfalteriBg 
Yoga (ccmmunioa with Me). Ia this there is bo douht. . 7 

3 I am the origin of all ; evcrylhiBg evolves from Me ; 
regarding Me thus the wise Worship Me with devotion. 8 

Their oae'poiotcd Bnddht ahsorhed ia Me, their Franas 
(vital tctrgies) given to Me, ealighiening each other and 
always toaversiBg about Me, they feel pleased aod rejoice. 9 

On them who are thus ever nnited in Yoga (codudubioq 
'*>l“ Me) aod who worship Me with aSeclioe, 1 bestow that 
Buodhl Yoga (the science ef Adhyatma, 11-1) by which they 
tome to Me. ID 

Arjuna is as good a d-jvolee as any of these. Therefore 
Sri Krishna is granting him the bcKjn of Buddhi Yog*. 

I, dwelliag in their conception at Purushollama destroy 
the darkness horn of ignorance, with the Inmioous light of 
knowledge, only to show My grace to them. 11 

Mis condescending to dwell in their Atmic insight, 
would mean that He strengthens their faith in Himself. 

‘\rjiitta said : 

You are the supreme Creator, the supreme abode 
(destiny), the Holiest of the holy, The divine aod eternal 
Pornsba, the First of the gods, the Birthless, the All- 
pervading. 12 

Arjuna is now convinced Sri Krishna's high and 
unique status. He is overwhelmed with gratitude for Sri 
Krishna's disinterested and deep affection for himself. 
With his innermost feelings stirred, he gives expression to 
his overflowing emotions. 

Thus all the Rishis (sages), the divine Rishi Narada, 
Asita, Devala and Vyasa as well have acclaimed you ; now 
You Yourself also tell me to- 13 
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! regard all tlat Yon tell me ai tnie, 0 Kmlioa; 
ceUtier tbc Gcdj aor DaBavas (Ateras) ketr* Tear indteidoaUtT, 
0 Lord. 14 

' You Ldow Yoorielf Lf YoErselft 0 Funrslioltaina, Creator 
of Leings, Ruler o! Leiogt, Cod el gods. Lord of At 
worlds. 15 

Pray tell ine ia fall, of Your dieioe expressleas (becemiagt)* 
"by wbicli you remain perrading Ikete worlds. 1® 

Meditating coDslantly Low may T, 0 Yogis, know Yon ? 
In wbat varioos forms, 0 Lord, are yon to be contemplated 
iipon by mtl 1^ 

Tell me again and at lengtk, 0 Krisksa, of yottr Toga 
(immaneoee) and Vibbot! (eipressions) : for, my desire to 
li sten to Your life'giviog words is nssatisbed. 1® 

The Lord said : 

Indeed ; 1 will tell yon of Bly divine becomings, (bnl) 
only tbe important ones, 0 Arjnna; (lor) there is no and to 
-My extent. 19 

0 Gndakesba, I am tbe Atmafibe Soal principle) wb^b 
is in tbe heart of all beings, 1 am the heginsing, the middle 
'and -also tbe end of beings. 

Of 'the Adityas I am Visbna; of 'Inminiriet tbe radi'ent 
*5aa; of the Marnts I ant Maricbi; of the astcrisms-I am tbe 
Moon. 21 

Of tbe Vedas I am 'Sama Veda, I am Indra (chief) of 
'fbe gods; and of tbe senses I am tbe mind; in beings I am 
life energy. 22 

And of Jbe .Rndras I am Sbanbara; of ibe.-Yalcsbas and 
‘Raksbatas I am tbe Lord nf wealth '(Knhera) ; of the Vasns I am 
ipavaka (tbe go3 of Ere*); and of -monctaios 1 am Mem, 22 
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Know He, 0 Partta, as Enfaaspailii llie cbief amoajr 
priests ; of generals, 1 am Slccnda ; of waters I am lie 
t)cean. 24 

Of tbe great RisMs 1 am Blrigu; of words 1 am tbe 
one syllaUe (Oni) ; of Yajaas (sacrifices) I am tfie Yajna 
of Japa (silent repetitioo) ; of immovalile (Mags 1 am tlie 
Himalaya. 25 

Of all trees (I am) Aswatlsa; among Deva^rUliU Karada^ 
of Gaadbaivas Cbitraratba ; of tlose win lave teacled 

perfection tie Muni Kapila. 26 

Of lorses know Me as the Uelcliaitlravas born of nectar t 
of lordly elephants Airavata; and of men the Monarch. 27 

Of weapons 1 am the tlsnder*loh ; of cows 1 .am 
Kamadhenu ; 1 am Kaodarpa the generator ; of cerpents 3 
am Vasuki. 28 

Of Nagas I am Ananfa ; of acquatic beings Varuna ; 

and I am Aryamao of ancestors; I am Yama of those who 
govern. 29 

And of Daityas (demons) 1 am Prahlada; of computors 
I am Time; of wild animals 1 am the lion; and of birds 1 
am Garuda (eagle). 30 

Of purifiers I am the wind; of those who wield arms 

1 am Rama; of fishes I am Makara (the cioeodile); of 
streams I am the Ganges. 31 

Of creations 1 am the beginning and the end, and tbe 
middle as well, 0 Arjuna ; of sciences I am the science of 
tbe Soul (Adhyatma) ; of debaters I am discussion (aiming 
at truth.) 32 

Of letters t am the letter A; of compounds I 'am 
Dvaadva"; 1 alone am time inexhaustible; 1 am the omaifated' 
lUppoTter. 33 
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that name. Secondly, it was as Sn Krishna had told him a 
supreme secret. For, It coultl have only been imparted to 
him by Sri Krishna, as the author of creation and by none 
else. U vras a secret not only to Arjuna but to the Vedaotic 
world of the lime ns wall. Arjuna is now convinced of nhat 
Sri Krishna had s'5'l (4-2), viz., that tl's Euddhi Voga had 
been lost to the w-rld and was not extent. 


From Yea, 0 Lotsi*efeJ, I have heard at leagth of 
creation and dissolction of heists and alio of yonr in* 
ezhanstihle p'eatBcti. ^ 


0 Lord, Yon are at Yoo have deteribed Yoarself : 0 
Poratholiasia, I detire to tee that fora of ooivertal lordship 
of Yonrs. ■ 3 


0 Lord, if Yob thiak that it it possible for me to see iU 
0 Lord of Yoca, then show me Yonr absolole Self. * 

Sri Krishna’s overlordship, powsr and greatness of 
which Arjuna learnt from the teaching are matters of Vijnana.^ 
Processes of creation and destruction of beings and so on are' 
matters of Jnana. Adhyatma Joana (!3-ll) thus comprises 
Jnana and Vijnana. 


The Lord said : 

Behold, 0 Arjona, by the hundred and by the thoasana 
My different divine forms of varions colours and shapes. 5 


Behold the Adiiyas, the Vasss, the Rudras, the two 
Aswios and Mamts as well : behold many marrels never 
seen before 0 Bbarata. 6 


- See now, 0 Arioaa, here in this My body the whole 
nniverte '^‘1^ “ff inanimate (objects) and every- 
thing ***• ^ 


Bnt yofl 

tyt. IP" 


cannot see Me with only this yoor own (physical) 
yon divine eye. Behold My soverei^ Yoga. 8 



iitEVENTII ChAPTER 

■>«d mentioned in this verse 

process by which He has utiliSJ*'*’' r®" •'''**’"=■ The 
eely as the essence of aU Himself not 

material of which “ll its t 

J»tm arc made (IQ-4 7 42?^^^ ‘‘'’’"mlms of stuff and 

“V:.Itmea;sas™'ha™ “S'“”fmed Yoga or Yoga 
ftaknhc capacities, in satisfaction’ 'i’f •'“"Jfetmation of His 

Hm Purushottama nature tk” ‘"'ame of 

“plained it and Ariuna ha’s !!°" r®" ^’'’'’'"a has 

purpose of showinn His 1 ^ 8). For the 

ulentiSes Himself whhArinna'sT” Krishna now 

Atma Bhava flO-in fo. .1„ mner vision otherwise celled 

"PPSri Krishna’ „„ "seal “ 0 "?“' ’>'= H »We ,0 

What is 4anrhl This is, we 

^'juna. Our exolanatinn^ vision being given to 

process by which whot<» ^ easily understood ff the 

iSiKSsESSSSl 

San/aya ; 

Sreal Urd^f *•>“* Hari 

f®^ef(univem1)'L‘Vd':hf;"*’*'^'' Hi* supreme 

— - 4 

13 
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,, . All deTonrinp deitli am I; ttd ef befs?! to 
t&«ir birth ; of feoioiiie qnatiL-es I £b fame, iroiperitf, 
memory, latellifeiiee, ceotlarry, forytrecers ^ 


AbJ of hymot I lo Briheliema : ef Metre* I«raC«r*tri; 
of moBthi I am Maryaihiriha; of leaseas the spruy 
teatoB). 35 


Of the frandoient I an yambliuy; ef tie Iflitroni fii«P 
i am lastrc; 1 am victory; 1 am determiDaticii; of 
virtaotti I am their virtoe. 


P VriibBit (aclaa) I am Vaiodera; of 

rp ,i“?‘Tpt“”^V*/ArJoiia); al*o of taye* I am Vy«»» 
Of POeli UihaMi the bard. • 


I *ceptre; ef those vrbo seek Vielori 


O lie iecJ ef .11 b.bii tl.l .Ii" 

SitJ.ut ili,. rt*> I,' 


1.1 ll.'”.”i e.pr«iii.ni, 0 Arj...; 


y*"' of .11 


.«iv.rje Kill ... p.rtitle’'JflS,“ff ' 

His DTOTimi^ t.’* without His touch, without 

of HisiminanencJjLe“Lr'fhW^'d^^“''®’"^ “'’7* 
identifv Him K-** ‘ 


idenUfy Him with - DariimTta^TK-^^ devotee may desire to 

/ Miir. particular object as a spedalrranifestation 



TENTH aiAtTEli 


(Vibhuli) of Him. The object so selected may be different 
in individual cases according to the devotee’s ideas of 
greatness and his stage of Adhyatmic awakening. Yet He 
is equally present everywhere and in every thing in creation. 

END OF TENTH CHAFfElv. 


ELEVENTH CHAPTER 


{ntroduction : 

At the bcgining of this chapter Arjuna gives expression 
to his Atmic delight and to the essence of the marvellous 
knowledge he has gained from the teaching in the preceding 
chapters. That is by itself a suitable introduction to this 
chapter. Though his Atmic nature has found satisfaction 
yet his sensual nature is still untouched by it. Sensual 
■nature in man will believe the evidence of the eyes 
as it will believe nothing else. Eyes alone are its 
trustworthy guide. This is why there is an urge m man 
to sec everything perceived by the intellect actually 
demonstrated. Even in matters of winch the mind and the 
senses fed apparently or almost satisfied, unless they are 
convinced by the evidence of their eyes they remain 
distrustful. Once the eyes ate satisfied, however, the senses 
•will accept as true, things diflncult to believe. Hence the 
request here made by Arjuna to Sri Krishna to show him Ilb 
univcrsnl form. 

Arjuna said : 

By the words which yea have tpaken (a me for my 
henefit, about the sepreme secret ealln Adhyatoa, this ray 
dclastoa has disappeared. I 

The teaching which has preceded has continced .\tjuna 
ol two things. VVhat Sn Ivtishna has in. parted to him as 
Adhyalma was quite different (rota what he bad known by 
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that name. Secondly, it was as Sri Krishna had told him a 
supreme secret. I-'or, it could has'c only been imparted to 
him by Sri Krishna, as the author of creation and by none 
else. It was a secret not only to Arjuna but to the Vedantic 
world of the time as weli. Arjuna is now convinced of what 
Sri Krishna had s-’id (4-2), \'ir., that fits Buddhi Voga had 
been lost to the w-rld and was not extent. 

From Yea, 0 Lo(it*eyed, I have heard at lea^th of the 
creation end dinelctioe of beiof* and also of your in* 
exhanstible greatness. 2 

0 Lord, Yon are as You have described Yonrselfs 0 
Paroshettama, I desire to see that form of universal lordship 
of Yours. • 2 

0 Lord, if You think that it is possible for me to see it, 
0 Lord of Yoga, then show me Year absolute Self. ^ 

Srt Krishna’s overlordship, power and greatness of 
which Arjuna learnt from the teaching are matters of Vijnana.^ 
Processes of creation and destruction of beings and so on are 
matters of Jnana. Adhyatma Jnana (J3-1 1 j thus comprises 
Jnana and Vijnana. 

The Lord said : ■ 

Behold, 0 Arjuna, by the hundred and by the thousand 
My difierent divine forms of vanous colours and shapes. S 

Behold the Adityas, the Vasns, the Rudras, the two 
Aswins aod Marnls as well : behold many marvels never 
seen befor?, 0 Bharata. 6 

. 8ee pow, 0 Arjuna, here in this My body the whole 
universe with its animate and inanimate (objects) and every* 
thing else yon desire to see. 7 



eleventh CStAPTER 


.m 


- ' Divine sight and Sovereign Yoga mentioned in this verse 
need not be understood as artlfi^^ of Sci Krishna. The 
process by which He has utilised a particle of Himself not 
only as the essence of all this creation, but as the very 
material of which all its countless diversities of stuff and 
form are made (10-4, 7, 42) has been named Yoga or Yoga 
Maya. It means as we have seen, the transformation of His 
Prakritic capacities, in satisfaction of the absolute desire of 
Hjs PuTushoUama nature. This is how Sri Krishna has 
explained it and Arjuna has understood it (9-5, 8). For the 
purpose of showing His universal form Sri Krishna now 
identifith Himself with Arjiina's inner vision otherwise called 
Alma Bhava (10-1 1) for ihe time being so that he is able to 
espy Sri Krishna’s universal form as a whole. This is, we 
think, what is meant by divine vision being given to 
Arjuna. Our explanation will be easily understood if the 
process by which whole masses of men are o'csmerised is 
conceived. That achievement is an unreal make believe. 
But Stv Krishna’s Yt ga Maya is teal and tf the veiy essence 
of truth. 

Saiijaya said : 

0 King (DhtUareshtra), Lavieg ipoLea thus, Kari, (Ee 
great Lord of Yoga, theo disclosed to Arjona Hit supreme 
fora of (uaiversal) Lordship. 9 

With numerous mouths and eyes, with oumerout won' 
droas sights, with numerous divine ornamests and with 
numerous divine weapout uplifted, 10 

Wearing divine garlaodt «ud garments, anointed with 
divine anguentl, ill marvelleus, shiniog boundless and osnt- 
faced, 11 

If the splesdonr of a thousand Suns were to appear all 
at once in the thy that might reiemhle the splendour «f that 
AIffli|lity Soul. 12 

Arjuna then saw there the entire nnlverte with its 
tnuliifaTioos divisions ttandiuf all ia one, in the body of the 
Cod of gods. 13 
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Tben Arjuna AverwlelineJ wt(1t wonder, bli liair slaodiaz 
on end, bowed bis bead (o tbe Lord nod witb joined palo* 
spoke Ibos : " 

Arjuna said: 

0 Lord, I s:: in your body ail Ibe yods, so also hosts 

of .various croups of beincs, Brabma (be lord on bis lotos 
teat, all Risbit and divine terpeois. sS 

Witb nanereus arms, itomacbs, mouths and eyes, 1 see 
you of boundless form on every tide ; 0 Form UotTersai, 
0 Lord of creation, oeitbcr (be-end nor ibe middle, sior tbe 
beyinniog of Yon I can tee. so 

1 tee you, the tsmeatnrable, with diadem, mace and 

discns: a mass of splendour, radiant everywhere, all ronno 
danling like banting fire and blaring Son, diffieolt 
gaie on. s7 

Yon are tbe Imperishable, tbe Supreme One to be known; 
You are tbe Sopreme Treasure of this Universe ; You are tbe 
absolute and tbe Guardian of everlastiag Pbarma (law ot 
being or creation). You are tbe eternal Porusha, I kaow. lo 

1 see Yon wilbout begmaing, middle or end, infinite m 
power, with arms innnmerable, witb tbe Moon and tbe Sun 
as your eyes, with moulb of blaring fire; witb a splendour 
that afflicts tbe universe. . 1° 

This interval between (be sky and tbe earth and all tbe 
directions are filled by You alone; having seen this Your 
-wondrous :jd awe-inspiring form, 0 great Soul, tbe three 
worlds are in distress. 20 

' These hosts of gods enter into Yon ; some in fear with 
joined palms extol You; multitudes of Maharshis and Siddbas 
■ sing your praises with numerous hymns, saying “All hail.” 

The Rndras, Adityas, Vasns and Sadhyat, Viswedevas, 
the two Aswins, Maruts and the Pitris, hosts of Gandharvas, 
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YaVthas, Asuras aad Stddliat all ga|e oa You ,and are 
ovtTwLelmed wUh wonder. ' 22 

0 You of great Prowess, seeing Your iistnease form, of 
nomerons mouths and eyes, of numerous arms, thighs and 
feet, of numerous , bellies and terrible on account of its 
numerous jaws, the worlds are sorely afflicted ; so am I. 23 

Seeing You sky-high, btaxtug, in many colours, with 
mouths wido o;sn, with eyes large and fiery, 0 Vishnu, 1 ant 
sore at heart ; courage and equanimity fail me. 24 

[ Seeing your mouths terrible with their jaws, (and) blazing 
like the Flames of Pralaya-Kala (the hour of the end of the 
Worlds), 1 know not the directions (1 am bewildered) ; (and) 
do not find peace : 0 Great Lord and Refuge of the worlds, 
he merciful to me. 25 

And all these sons of Dhritarashlra, with tbe multitude 
of kiogs, with Bbisbma, Drona and this Kama, with tbe 
warrior chiefs on our side too; 26 

In hurrying rush they enter Your fearful mouths, terrible 
ou account of jaws. Some are seen with their heads crushed 
to fragments, caught in the gaps between tbe teeth. 27 

As the many rushing waters of rivers run on only 
towards the sea, so do these heroes of the human world 
enter into Your flaming mouths. 28 

As moths with great speed rush into blazing fire for 
(their own) destruction, so do these people with great speed 
enter Your mouths also for their destruction. 29 

On eveiv side swallowing all the people with Voor 
flaming mouths, You are smacking (Your lips), 0 Krishna. 
Your fierce lustre filling the whole world with radiance is 
burning (it). 30 
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Tell ne wlie Yffn «f lerrn>le form ire. 5iIalation fo yest 
0 Sapreme amenz pleaied ; I wish lo know Voo. 

tlie prime Dae. For I knew aot wliat you are beat oa. 31 

The description of H«s own Vibhuti's which Sri Krishna 
recited to Arjuiia through the tenth chapter had raised in 
Arjuna high expectatiuRs about IIi» charm and personality 
and this led him to ask for a chion of that personality being 
shown to him, for th: satisfaction of his eyes. Till now he 
has listened to the ‘'f Sri Krishna's nature and 

Individuality and his heart is surcharged with joy lo think fd 
Jl all. He is the creator of all. Froni Him sprang. Brahma ; 
and from Brahn.a all the subjects. The Jivas and the gods 
and Brahma have all of them no better protector and friend 
than Him. He is the loving parent of one and all. Hain 
and food arc from Him. He is the souice of all beauty and 
excellence. This w.vs the picture of Sri Krishna which 
Arjuna had fondly imagined from all that he had listened to. 
But what to say of the viaion which now actually stood before 
him ? Could it be the form of hts bosom friend Sri Krishna ? 
This terrible form whiclv Is without His beauty or Hi^ 
sweetness of grace cannot surely be His. Then whose could 
it be ? It may be a V'ibhuU form of His which Ha omitted to 
mention in chapter ten. He does not want a v^sit)n of this 
Vibhuti form. He desires to see the cimely and benevolent 
form of Sri Krishna as the source and father of all cre.itures 
and does not understand the one which confronts him. 

The Lord said : 

1 am miglity Kala (Time}, the aanibilator of the werMi. 

1 am bent on the destnietton of tbe worlds. Even witbopf 
yon (if yon do not figbl and kill them) all tbe warriors in 
these hostile armies shall not live. 32 

' . Therefore arise. Acquire glory. Conquer (your) enemies 

and enjoy the Boarishing fciagdom. They have been slain 
already by Me. 0 Savyaiachiu, be yon hnt the apparent 
gauie (of their death). 33 
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Droaa aad BMslmu anjl JayadratliB and Kama •. and as 
alia lie olHer warrior cHcfs — slay tbese (who are) already 
tiam by Me; grieve not, aad figbt; you wHI conquer' tbe 
cneniei in battle. 34 

5nfyayff said : 

Hearing Xesava'i words, with joined palms, trembling, 
Arjuaa bowed; aid in (altering vniee and with bowed b'ead 
ipobe again (tons) to Sri Krisbaa in great awe. 3S 

Arjuna said . 

0 Krisbaa, that tbe world deitgbti and reioicet in 
praising You is bat proper; Raksbasas are fleeing in (ear in 
all directions; and basts o( Siddbas are all bowing down 
to yon. 36 

' And bow could they be, 0 great Soul, witbout bowing 
to yon, tbe most High and tbe progenitor eves o( Brabman 7 
0 InSaite, 0 God o( gods, 0 Refuge o( tbe worlds, You are 
tbe Aktbara (Indestractible) tbe Sal (eiisting) and Asat 
(noU’etisUag) and One beyond bolb. 37 

You are tbe First of tbe Gods, the ancient Purasba 
(Soul), tbe supreme Support of this creation, You are tVe 
Knower and tbe On; to be known, tbe ultimate Refuge. By 
You tbis world is pervaded, 0 Form InSoite. 38 

You are Vayo, Yama, 7vgm, Varuna, tbe Moon, Frajapati 
(Brabma) and the great Grand-fatber. A tbousaud salutations 
to You, and 1 salute You again and agaio. 39 

0 tbe All>cotapTehendiBg (one), salutations to You from 
tbe front, from bebiod and from every side. 0 Infinite in 
prowess, You ace of boundless valour. You pervade everything, 
tberefore You are all. 40 

Regarding You as a friwd whatever 1 said thoughtlessly, 
addressing Yon, '0 Kesava% * Yadava % ‘0 friend', in (my) 
ignorance of this Your greatness or (brough carelesiuest or 
cveo out of stroog aSectiou towards Yon. 41 
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Koi wliaterer way ] may Isare Yoa 

froliclcinj, walkiny, rapoiiof, tiitiny or af tneals, wieo alone 
(vatb Yon) or 0 Krislina, in coapanjr — I implore Yoo, loe 
Immeasarable, to forcive. 42 

Yoa are the Father «( th» animate and iBB&imafe wor^i 
Yon are the worthipFnl and topreme Teacher of this (world). 
There itnoDe eqaal to poa even in the three worldt, how 
can there he another to excel Yon (who are) iaromparaMe 
in power? 43 

Therefore proitrating: mpecif (before Yon) I prap You to 
bear with me, 0 Lord, at a father (doet) with his son, * 
{iltnd with hit friend and a lover with the beloved. 44 

1 am overjoped at havinp teen whet was never sees ^ 
before ; and mp oiad is apitated with fear. Show 
0 God, that tame (other) form of Yonrs; be pleased, 0 God 
of fodf, 0 Refage of the world. 45 

I desire to see poo even as wearing the diadem and 
with the mace and ditcuss in hand. Aisnme that tame fonr* 
armed form, 0 Yoa of thoosaod arms and universe Incarnate. 

The Lord soirf ; 

I have graclouslj shown to pon, 0 Arjona, this supreme 
form by Hp own power of Yoya (se}f>jdentl£catIon).This My 
resplendant, orlflnal, infinite, nnivtrsal form has not heea 
seen before poa bp ang one else. , 47 

0 Arjona, neither bp stadies of the Vedas, nor hp 
gifts, nor bp performance of Tajnas, nor hp rituals, nor hr 
severe ansterities can I be seen in Ibis fora, In this world or 
men bp any one bnt ponrself. 4S 

Be not troubled or bewildered having seen ibis Mp fora 
so fearfnl ; with poor fears dispelled and with gladdened 
heart see now again that (familiar) form of mine. 49 
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Sanjnya said: 

Having spol:eD Hius to Arjana, Vatudcva again tbowed 
bim His own {orcr.. And the great Soul assuming His gentle 
form consoled him who was terrihed. 50 

Atjutia said : 

Seeing this gentle human form of Yours, 0 Krishna, 
] have rev>ed and recovered myself. 52 

The Lord said : 

This universal form which is very hard indeed to see 
and which you have seen, even the gods are always longing 
to see. 5Z 

Neither by the Vedas, cor by austerity, ner by gifts, 
nor hy sacrifices can 1 he seen as you have seen Me. 53 

But hy iiagle*miaded devotion, 0 Arjuna, I can be 
known as such (and) seen and entered into “ in principle’* 
(18*55), 0 Farantapa. 54 

He comes to Me, 0 Arjuna, who does actions for Me, (« 
whom 1 am the supreoest goal, who is des'oted to Me, who 
is free from (he ego*iease in doing actions (5*10) and who 
has so enmity towards all beings. 55 

Such single-minded devotion does not consist in 

mechanical repetitions; nor m rigid observances; nor in 
concentrated ethereal contemplations . nor in visiting temples 
and shrines; nor in baths and sacred Ibations; nor in 
pilgrimages and fairs . nor in sQperctiious notions of purity ; 
nor in sanctimonious ^splay of piety. U consists in an 
intens' devotional awareness of Him and in doing and living 
self-effacedly for Him. 


END OE eleventh CHAPTER, 



TWELFTH CHAPTER 


Arjuiia said: 

There are devotees who ever united (Yokta) with 
(Buddhi) Yoga, fhos worship You, and others also who 
Worship' the imperishable, the nnmanifested - of these two 
who are the better versed in Yoga (devotion) 7 ' 1 


From the preceeding three chapters Arjuna has realised 
that Sri Krishna, the Purushottana, is the supreme Godhead 
irffcreation and that worship of Him Is the one bounden duly 
6f all His subjects. But Sri Krishna can be worshipped in 
His two aspects ; viz., HIs manifested aspect - Purushottsroa “ 
and His unmanifest aspect - Paraniatma. The latter (2-2S) 
transforms itself into the Purushollama state and becomes 
the Overlord of creation. The same Puriishottnma is now 
before Arjuna as Sri Krishna. 

^ J 

' Wofship IS a duly set for the Jiva. Devotion is necessary 
for worshipping. Yoga or the Adhyatmic outlook on the 
creator, is the source of all true devotion. Therefore 
Devotee Who is conscious of his ordained duty to worshith 
n^ay talte to the worship of the supreme unmanifep, 
Paramalma principle or of Hit manifested Purushotlamas 
who is the same as Sn Krishna. Arjuna here wants to know, 
■which among His devotees of these two catagories is the 
better informed in the science of Yoga. 

T/te Lord s liJ • 

Those who fixing their mind upon Me, worship Me, 
constantly united with (Buddhi) Yoga and full of tnpreme 
faith, are considered by Me as Ibe best among (Yoga) Yoktat 
(devotees). 2 

Sri Krishna, the Purushottama, is the Godhead fn 
creation who has determined Himself as the Adhiyajna to 
receive all worship due from His subjects. Therefore to 
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l^est of Y*oya!^'?t do?"" M to Him Is the 

of the Jiva to disorimina^rb^lt ^ I'e within the competence 


tk. .•«?«!, k.bl., He 
•kle, the 006 at the 'r « the unthlnh- 

■kf etern.l, ' W ereati.n), the immovable, 

3 

.'qaal-mWed'jJerVwhe'te' afdT-'' •"‘I kecome 

•« *>1 kaiat,. they’^attafn Me oof"' 

Mmaaifeaied'pefe'etm” ’£0^0 fh kimself to the 

to tvorship. Worshin ^1'*" * 5 ®” ^0 o’ost have recourse 
.through restraint of the sen'i-T"* "1 »' oourse 

ones efforts tor the universol ky 

becomes the recipient of his '' bether the Paramatma 

'S immaterial to the JIv? vji V ?' .■'“'“sbottamr. It 
'“'t of creation, worship by the 

*e"ne<i io proceed to Sr 7 Krishn; .l, T''"a 

cannot reach the .ivvahts ,k. ’ ’b' t^"ruskottama. They 

. '"(act, i, Is th," AvyUtl Atmic principle! 

.the .\dhij-jJ„,a for creatine and -b' Cnrushottaira and 

J'Vae arc, tl,errf„„, co„"e?ned 'b' The 

not vith the Asyahia sre K P "'b 'b' Purushottama, 
beretore even „„tshippers "t Vhe^-Avfit^b-o-:”;?/--'-; 

tV.'.tetT.''^'’', •“•''t"* tk' 

' ' "”•”■('•''■1 ."e ■■ tke a"Tn”:j'"-.',»'b' '"boJieJ 

.bare an) conception of He Avert,! ' l,"'b<>‘'i"i Jiva to 
/aKWe How IS worship 
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possible when one has no conception whatever of the diety ? 
The way of worship of the As-yahta for all these reasons is 
painful. 

Bnt of them who worship Me dedicating |ill actions to 
Me, intent on Me, aeditaline on Me with single-minded 
(Buddhi) Yoga, 6 

The capacity and the privilege of doing Vajna for the 
Purushottana are vested in the Jira (2-47). Yajna can only 
be performed by means of Karma (3-14)* Therefore 
all worship of the Lord must be in the for™ of Karma. 
Karma has to be performed with ‘skill ’ if .it i* .to h® 
transformed into Vajna. .According to the Git* this skul 
does not lie in its execudon or its result. It is in the 
intellectual and mental attitude of the doer. Karma 
m Th:»V.it>s w.wl^ 

Yogayukta. To devote them to the Purushottama single* 
mindedly to implant in them an urge towards God at 
moment of their being, is the only waj’ these could be made 
Yoga Yukta (8-14). Karmas done in such a state become 
Yajnas and reach unto Sri Krishna the Purushottama; and 
when this spirit of Yoga in doing Karma becones estabhsned 
in one it is then spoken of as Sanyasa Vr'tti - habitude 0 
dedication (3-40). To cultivate this habit of dedication 
of all Karma to the Purushottama and thus to engage 0°®* 
mind and Buddhi unswervingly in Him is what i-"* called the 
Yogayukta state. In this state ones Chetas - one-pointe 
Buddhi becomes attuned to Him. 

Their one-pointed BaddhI being thni 
bKome, 0 Arfana, their sxrieor Lom the oe^an ®* 
before long. * 

Fix your mind on Me alone, repose yoor in 

yon shall, no donbt, abide is Me alone hereafter (9*34). S 

If yon are not able to Ex your Buddhi steadily on He, 
do yoo then seek to reach Me by constant practice, O 
-Dhananjaya (8-8). “ 
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^ you are unable to praclite (io)> be intent on doln^ 
■elions for My sake. Even by doing actions for My sake 
you Vfill attain perfection (11-55). 10 

If yon are nnable to do Ibis even resorting to My Yoga 
(Boddbi Yoga in which Sri Krishna is the goal 5-20, 
disciplining your mind and Boddhi renounce the fruit of all 
Yonr actions (9-27). 11 

Better tof greater beoeft) indeed is Jnana (knowledge) 
than practice ; Dhyana (tnedtlation) is better than Jnana ; 
and the reauneiation of fruit of action is (again) better than 
Dhyana; from renvsciation follows peace. 12 

Renunciation ol fruit of actions is the lowest rung of 
liuddhi Yoga. Below this is a state of probation and faith, 
Even in this stage there are different categories. Some 
practise the mechanical actions o( worship in a routine way 
believing in the They know not nor care to know why 

or what for He is (lS-55). Some others out of curiosity 
attempt to probe <he reasons underlying their own efforts. 
This is Indeed bt iter than mere mechanical practice. Yet 
others having lighted upon the knowledge underlying the 
practices, meditate upon it as a further effort. This is indeed 
better than mere knowledge. All these are mfenoi forms of 
worship (’>-26) offered to Him. Concentrated rreditalion on 
the knowledge gained about Him should lead to the next 
higher step of renunciation of fruit of actions. This latter 
IS superior to mere concentration (Dhyana). Peace derived 
from renuciation is a great It cannot be obtained 

from concentration alone, however intense it may be. Sri 
Krishna proceeds to describe the characteristics of such a 
man of peace. 

He who does net hote sny being, who it frtcodlf and 
klod, who is wilhoot attachment and egoism, cqaal*misded 
18 pleasure and palo, forgiving, 13 

Who it ever conlCBtcd, who prattltet (Boddhi) Yoga, 
who h self reitraiatd, who h Sna of resolotien, aad who 
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•irives witb mind aad Baddhi dedicated fo Me; mil > 
deTolte of Mine it dear to Me. ■ W 

He wliem tlie world does sot fear asd wbo does cot fear 
tlie world, who it free from joy. esyer, fear and ayitatioa 
of mind • he it dear to Me. 1^ 

'* He who it detirelest, pore, dlligeBt, isdiffereot to 
(Draodrat),. without (meatal) affiictioB. who has abandouM 
hll 'nndertakiayt (for htntelf) • stich a derolee of Mine is 
dear to Me. 16 

^ He who neither rejoices, aar hates, nor grierei Bor 
desires, who reaoancet food and evil and who it demoted 
(to Me) it dear to Me. 1* 

Ha who it equal to friend aod foe, the tame in^ honour 
and dithoaour, in beat and cold, in pleasure and pais, free 
from attaeboeat. * 16 

To whom cesture and praise are equal, who it lileut, 
who it pleated with whatsoeTer (he feti), who> has bo 
(atiachmeot to) house (and other helou^Infs), who is^ steady 
ia Bnddhi (2«55, 57) and deroled lo Me; that man is deu 
to He. 19 

And those who practise this Immortal Dharma (Law of 
beiflf), as taught (abore), wtib faitb, (and) hariug es 
•their supreme ohject*thete devotees are most beloved of M^* 

fa ihe characteristics above described, not only peace 
but devotion to the Furusbottama, without which peace is pct 
attainable, is very important. The law of Dharma explidned 
in the Gita is thus based on these two chief characteristics " 
'peace and devotion. These aret its siHe-gua-non. Tho« 
jwho wdrship the Lord Sri Krishna in accordance with this 
Jaw of Dharma coaiprisinc peaix and devotion and with 
faith “ are extremely beloved of Him. 

F^.•D or TW^Lrnr CltAITtK, 
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Introduction : 

Supetficially viewed the teaching at the end of 
chapter twelve is not directly related to that at the 
beginning of chapter thirteen. It will not be clear why Sri 
Krishna turned to the subject if chapter thirteen. Yet if 
we examine the course of the leaching from the seventh 
chapter we will be able to understand its even flow at tli's 
point. 

The subject of Jnana Vijnana is being explained from 
the seventh chapter. In the seventh and eighth chapters 
we have studied hew the teaching is a blend of Jnana and 
Vijnana. In the ninth chapter Vijnana is the train subject 
dealt with. The tenth, eJevemh and twelfth chapter? 
have been devoted to n-cet c.uerties raised by Arjuna, At 
the end of chapter twelve all his doubts have been cleared 
and Sri Krishni i. free to resucre the thread of His leaching. 
Thus far, as ue ha\c icirarked, the subject has been 
explained in the ordinary terminology of the ordinary man. 
There has been no lack of Vedamic ideas howet'eii but 
they have been explained as far as possible without adopting 
the technical terms of the Vedanta. The Jiva is there to 
render Yajna and Sri Krishna to rcoeue and enjoy it. But 
the specific terms Kshetia and Kshetrajna have not been 
used to indicate this rclalicn between them. Similarly, we 
have been told that Adhyatma is the attitude ordained for the 
Jiva and the Lord Sri Ktt Ima is the object Of such an 
atdtude. But we have not bicn told that the Vedantic terms 
Jnana and Jneya apply to th Jlva’s course of Adhj'atmic 
quest and its ultimate objective, the Purushottama, 
respectively. Therefore in the thiiteenth chapter we find 
the tenets of the Gita explained in the terminology of Vedanta. 
In the course of these explanations we notice also the 
difference between the angle of vision of the Gita and that 
of the Vedanta. Besides, Gita tenets have been presented 
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here in a subtle scientific perspective in r;hich wc must 
clearly grasp them. 

In the Sankhya philosopJy the five elements which enter 
into the make up of every action Iiare been analysed and set 
down. These elements have been placed in two categories 
signified as “ Chodana ” (the motive causes) and Sangraha 
(the material causes). The knowar, his pursuit of knowledge 
and the object of his knowledge are the three elements which 
comprise the r.iot've cause of any action. The Gita has 
approvingly quoted this Sankhya analysis (18-18) and in 
this chapter the act of creation by the Purushottama is 
viewed and presented in the perspective of this analysis. 
The motive c luses for this act of creation are determined by 
the Purir.hottama as follows : A particle of the Purushottama r 
by a proeass of involution, becomes expressed in creation 
as.the knower { Parijnatru) and is called the Jivabhuta. The 
creator« the Purushottama beomes the object of his 
knowledge - Jnjya. The ordained maoner and method by 
which the Jivabhuta is set to proceed to attain the object of 
knowledge - th? Purushottama - i> called Jnana. Thtis the 
knower (also called the Savikara Kshetra) his pursuit of 
knowledge (Jnana) and object of knowledge (Jneya) have 
been briefly explained in this chapter. A short and clear 
explanation of the Sangraha elements follow in which are 
included the Furusha and Prakritic natures of the Jivabhuta. 
The chapter concludes with an explanation of the relation 
ordained as between the Kshetra and his creator the 
Kshetrajna. 

The Lord said : , 

This bedy (with the sonl), 0 Koonteya, is 
Kshetra (the embodied Jiva). He who knows it (d>5, 7*2o) 
is called Kshetrajna (Ovcriotil) by thbse who know (10‘14, la)> 

This body — meaning of course the human body by way 
of illustration - is called the Kshetra. We must presume 
that the living body - and not one minus the -witnessing 
element — is meant here. When we speak of a living body 
we understand by il that It is capable of the motive causes 
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(chodana) for acU'oT) and that it b possessed of both the 
Pata and Apata PrakriUs of the Bh^avao (7-4, 5). Though 
the human body is mentioned here the same principles are 
later on applied to all bodies (13-26). 

He who knows the Kshetra is the Kshetrajna. Knowing 
here does not mean mere cognition. That the embodied Jiva 
does know something about his own body is not to be denied. 
But that he has his ignatar.ee about it and this is even mote 
than the knowledge he possesses is equally true. Such a 
Jiva though he owns the body and is the witness and actor 
in it cannot be accepted as its knotver. He does not know 
anything at all about h»s antecedents before birth - of his 
previous births. He does not know all about his past, present 
andfuture even here. Therefore there is no meaning m taking 
him as the knower of his body. But Sri Krishna, the 
Furushottama, has such plenary knowledge about the body 
and the embodied Jiva (4-5 , 7-26). As the Kshetrajna He 
is ever present in all the bodies of the past, present and 
future. He has been and is theic eternal companion through 
the ages. He should therefore be understood rightly as the 
knower in every Ksbetta. The embodied Jiva may be 
considered a Kshetra tn relation to the Purushottama in 
another sense also. Kshetra, meaning the field, is what 
yields his desire to its Lord. Kshetra, therefore, is 
metaphorically the field m which He has sown the seeds of 
Yajna and from which He reaps it. Thus the name Kshetra 
is Very appropriate to the Jiva, The relation between the 
Kshetra and Kshetrajna has to be understood in this subtle 
• and philosophic significance (13-34). 

And know Me as the Kshetrajaa in all Kshetras. The 
knowledge about Kshetra 'and Kshetrajoa is in My opinion 
the teal knowledge. ^ 2 

What the Kshetra is, what its characteristics are. what 
its modifications are, whence it is and also who He (Kshe* 
trajna) is and what His powers are, that hear from Me in 
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(Thif) bftt bees iti&f varieailr* by Risb!s (layes), tn 
diScrenl ebsntt and in many ways and in tbe words of tbe 
Brabmasnlrat, wbieb are fait of decisive reasoniof. ^ 


Sri Krishna is the author o( creation. The knowledge 
about the Kshetra and the Kshctrajna which he is imparting 
to Arjuna here ts, therefore, direct, authoritative and 
conclusive. It is not baied upon reasoning which can at best 
be hypothetical. Thc-*forc, if the knowledge here stated is 
found to differ in any degree from that found in the Chants 
of the Jlrahmasutras, the former alone should be credited. 
Obviously, the mention of Brahmasutras here is more to 
impress on Arjuna the importance of the subject than to 
impress the stamp of finality on their conclusions. 


Tbe great Bbatas (£ve cleaealal priociples), Abaolcar 
(ego), Baddbi and -also the Avyakia (seal priaeiple) the tea 
tCBsei aad the ooe (misd) 848, aad tbe five sense objects » 


This verse contains a description of the Savjkarakshetra. 
Savikarakshelra means the individual Jivabhula or the body 
‘above spoken of as the Kshetra. The Kshetra consists of the 
Para and Apara wombs or Prakritis. The Apara is made up 
of the five elemental principles, Buddhi, Ahankara (egoJ 
and mind, the ten senses and their five objects. Excluding 
the mention of all these elements n this verse, the only other 
term which remains is *.\vyakl».' This obviously refers 
to the Para Prakriti. 


W’e have been told thu by means of this Para Prakriti, 
the Paramatma brings forth and supports all Jivabhuta', m 
TIimself f7- >). Apart from the eightfold Prakriti in th® 
‘Jivabhuta the only other principle present in him is his 
‘Purusha nature ; and it should tliersfore, be clear that that 
principle is being referred to here as the Avyakta. 
■References to this Avyakta in this sense, elsewhere in the 
•Gita lend support to this onclusion, e.^j., 'This is filled 
■■with My Avyakta Prakriti ’ (9-4) \ * The Jivabhuta is a 
'particle of Myself’ (19-7); *The Brah.oia projects the 
creation and all beings in it out of hia Vvyjkta nature ’ 
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Therefore thesoul (PuTusha) nature in lha Brahma and the 
Jlvabhuta is called the Avyakta or tlie Avyakta Prakrit! of 
the I’wrushottama or His Para Yoni (7”5), 

By some this Avyakta Prakrit! Is understood fo be the 
subtle state of the manifested (VyaLta) or eight-fold Prakrit! *■ 
its niolher-stale in which all its tendencies are concentraledly 
cjuie&cent. The Kshetra being described here is expressly 
mentioned as Savikara - changeable - and the Atma (soul) is 
■supposed to be under all circumstances unchangeable. 
Therefore, it is argued, Avyakta can never refer to the 
Atmic or Purusha nature; and a subtle state of Prakriti itself 
must be implied by this terir. Its subtlety is very much 
emphasised to make this meaning apparent and acceptable. 
But let us remember that the original principle of Prakriti 
teferted to already (7-4) is spoken of here exhaustively, as 
its eight-fold principles have been specifically stated. So 
nothing of U can be left over to be signified by the term 
Avyakta. Besides, we do not find in the Gita at least, 
'uention of a subtle state of Prakrit! which comes in betvreen 
■its Apara and Para aspects. It may, however, be claimed 
that the Para Prakriti is itself the mother-state of the eight- 
fold Prakriti. In a sense ^I 0 doubt this may be so. But 
the Para Prakriti in the Gita is specifically so named, to 
disengage it from the eight-fold characteristic of the Apara. 
So it Cannot by any stretch of imagination be conceived as a 
subtler form of the Apara itself. Also the term Prakriti is 
used m the Gita not so much to indicate a particular thing 
'or stuff but to signify its functional relation as •we have 
studied. 

The Gita admits that the Atma is changeless. But as 
Purusha it is capable of emotions of enjoyment and suffering 
(13-20). The Brahma and the Jiva Bhuta are, because 
of their functional relation to the Purushottama, His 
Prakntic offspring. They produce enjoyment desired 
by Him. In this verse the Jiva or Purusha nature of the 
'Jivahliuta is undoubtedly referred to as ft must be included 
• and cannot be left out. Also there is no mention at all-in 
the Gita of the Jiva nature heiog included in the eight-fold 
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Prakriti. Therefore there can be no noubt that the Purusha 
nature in the Savikara Kshetra is referred to here by the 
term Avyakta. 

Like, dislike, pleatare, pain, ceiBCtdence (of all ikese), 
inleraetioD end persistence; tbns has this Kshetra with its 
modifications bees briefly described. fi 

The constitution r f the Jivabhuta is not complete by the 
mere presence in him of the Purusha and Prakritic tendenaes. 
These elements have to be blended and set to work in a 
methodical way. This verse enunciates the specific manner 
in which the Jivabhuta ’s constitution is set to work. Aiong 
■with the Purusha and Prakritic natures an Impetus for like 
and dislike of things and for consequent feelings of joy and 
sorrow are impregnated in the Jivabhuta nature. So also 
play of the principle of vital energy (Cheiana) and its 
characteristic of persistence in play (DhritiJ during the 
pleasure of the Purushottama are infused in it. The sum 
total of all these principles in their dynamic state is the 
individual Jivabhuta or the Savikara Kshetra defined here. 
He is the * knower ' element of the ‘molu*e causes' (Chodana) 
of the act of creation by the Purushottama. ’ ' 

Absence of vanity (conceit), onpreteotioiisness, non- 
violence, forbearance, uprightness, service of the preceptor, 
parity, steadfastneis, self*reslraint, ^ 

Unattachedness to sensc^objects, absence of egoism, 
ception of (the cause of) evil in birlb, death, old age, disease 
and sorrow, ^ 

Non-at.achment, absence of interest in son, wife, house 
and other things, constant equal'mlndedoess in agreeable and 

ditageeable happenings, 9 

Unadulterated devotion to Me by way of si ngle-mlnded 

Yoga, betaking to secluded places, difiaterest in congregations 

-of men, 10 
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CoDsta&t avrakcaess id Adkyatmic (ll-l) knowledge, 
pecccption o( the truth ta phtlosophy (its priocipU qI 
Rnddhi Yoga as explained io the Gita), (all) this is said lobe 
Juana (enlightened living) ; what is opposed to this it 
Ajnana. U 

Joana in these verses means the principle of knowledge, 
one among the three elements of the motive cawses (chodana) 
of RClion (18*-18). 

What is ineya (object of knowledge) that 1 will tell you. 
knowing which one attains to inuBortaltty. It ts the hegicningless 
and sapreme Brahma. It ts called neither Sat (infallible) 
BOX Aiat (fallible). 12 

With hands and feet everywhere, with eyes aud heads 
asd mouths everywhere, with ears everywhere, it stasds 
pervading everything in the universe. 13 

It itlarniues the qualities of all the seasei, (yet it) 
witheat all the seuses; (It is) devoid o( attachment, yet 
supports everything; (It is) devoid of Guoas (yet) It cajoya 
the Ganns. 14 

(It is) without and within all beiogs-lhe inanimate and 
alto the animate; It is hscoapseheosihle oa acconat of its 
nhtlety ; It is far and alto near. IS 

It is undivided in faeiugs yet prevails (io them) as if 
divided. That Jneya (ohiett of knowledge) is the support 
of beings : It absotbt and creates (them). 16 

(t is the light of lights. It is laid to be beyond darkness ; 
U is knowledge; the thiog to he known, and the knowable; 
It U scaled in the hearts of all. 17 

Thus kaower, knowledge and the odfeet of knowledge 
have been briefly stated. Knowing tSis My devotee arrives 
at Uy Bhava (motive in Creatioa). 1 $ 
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Divoti'in to the Jncya*“lo the Overlord is the foundation 
«>n the “ Knotver's'* existence and l*is pursnitof 

knowledge are tased. Sri Krishna’s devotee having known 
Ills motive Hi creation fulfills it. His motive iircreation, as we 
have seen, •-> In enjoy Oveilotdship and the Vagnas offered to 
Him by the Jivabhutas f5. 29 . 9. 24 J. The devotee, therefore, 
fulfills this I lotive. 

Know you Prskriti and Poruiha are both wilhonj 
beginning ; and know yon alto that (all) changes ana 
qualities are born of Prakrtti. 1^ 

Action, cansatioD. and activity are said to he doe to 
Prakrit!; the enjoyffleot of pleasure or pain is said to he 
due to the Pomtha. 

The Purasha seated in Prakrlli enjoyi (the effect eO 
the qualities bom of Prakrlli; the attaehmeDt to the qualities 
is the canse of his birth its Sat (Daivi) or Asat (Asun) 
Yonii (wombs). ’* 

In these three verses Sri Krishna ex <lains the manner m 
which the K^hetra becomes subject to Vik.ira. 'J'be Kshetf.i • 
IS of dual nature . u comprise^ the Puiusha principle and the 
Prakritic principle. Both these principles are eternal. 

This Would mean that they are principles which are 
brouehl into play every time the creation is put forlh. They 
ar- also co-existent with creation. They affect every cntii) 
connected with it — from the i’uru<hotiania to the least of 
beings. In fpeakmg of the Savikara Khetrs the I’urusha 
principle has been referred t.» as the Avjakia as we ha'''t 
discussed abm-e. Itestdes these two prirciples, it may be 
noted, the Gita does not speak of a third principle It has 
no use for a super subtle I’rakniic principle. 

All ch.vnge ard the three Gonas fr|ualilies) arc born of 

Trakriti, i.roadly speaking, the whole of the eightfold 
naiure in the Jivabhuta represents the Prakrlli in hi.7i. ' 
The action and Interaction of the senses and their 
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•objects on each other {3-34-} aided by the tiualitieS are the 
•Cause of change (15-2). Tb“ Play of Prakriti is brought 
about by cause (Katana) and effect (Karya) revolving upon 
each other. The moroeiitu n in their rotation in this manner 
is activity (Kartritva). The eight elements and the three 
qualities of Prakriti are maintained in a sRate of flux under 
the influence of the play of the Prakritic principle i-f vital 
energy (Chetana 13-6). This produces the phenoitiennn of 
cause and effect and their activity. AH these are thus due 
to Prakriti. 

The Purusha ts allied with Prakriti, which is perpt lually 
.ut play, to enjoy or suffer, as a result of the interest, right, 
or wrong, he bestows <m it. The teaching here U significant. 
Usually the Purusha IS supposed to set his own Prakriti to 
play, i’he Gita here sets down the principle in the reverse 
Older. The Prakriti is ever ready charged wiili the 
momentum of play and u is the Purusha who utilises its 
potentialities for hn> own interest of pleasure or pain. 

The play of the Prakritic elements ha\ ihrev aspects 
on account of its three Gunas alteriiatiiit; in succ.ssion or 
<onibination (14-10). The Purusha who is allied with their 
play cannot help taking interest m It. He r-imes gr, dually 
to take a liking to the effect of the ptav in one particular 
Guoa. lie bee » ues attathed to the Guna uf hi^ tiking and 
this leads him on to rebirths m *5-it or *sat Yonis 'wombs 
14-14, 15). 

It should he noted b%"re thtt the terms.'^it and As.at are 
used wall reference to wumhs. They d« not - cannot - 
me.iii here ex stiiig and HI n ex'stine IheM urns .tr, ifn-u 
usi'd in the Gita n> indic.«te the Daiv.i and ^surj .lUnoilc-S. 
Therefore the Yonis, m wombs here meant irc the D.tiva and 
Asura Yonis. How one iv the snurc-* of happiness .md the 
other of sorrow has been explained later on fCh. I'^l To 
be more precise the word Sii in the Gita connote^ fi^th in 
Sti Krishna or n » law of Dharma and the >oril ^sa^ its 
absence (3-31, 3i. 17-26,23; 
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Tbe lapreme Pornsba ia tbit body (13-31) u alto called 
the oii'looker, the coaientor, the topporfer, the eajoyerr- 
the s>’ut Lord and the inpreiae Atma. ^ 

Thi« verse does not refer to the Purusha involved in the 
Kshetra, but to the Kshetrajna — the Overlord Purushottana- 
in Jl. For there is no mention in it of His attachment to the 
effect of the Gunas. All the several attitudes iientioned 
bespeak aloofness and unattachmcnt. There is also no 
suggestion of Sat or Asat wombs. It is significant, too, that 
the^Soul is qualified as the supreme and so also the Purusha^ 
We'have seen that the soul In the body is not the supieive 
one ; it is only the Jiva;. the Jiva Purusha is only a Ksbara- 
The quality of being supreme connotes the Parani or the 
Akshara Phava m the Gita. Obviously these attributes ha« 
not been assigned in it to the Jiva Purusha. He has 
been referred to here as the Overlord (Maheswaraj. Stt 
Krishna has been often mentioned as the Maheswara. Th* 
Jiva Purusha has been spoken of as the Jsvara (lord) of h** 
own body once (15-8 )but never as the Maheswara. FiPf all 
these reasons we should first clearly understand that the soul 
spoken of m this \er»c is not the embodied Jiva but the 
Overlord who freely resides in it as the Adliiyajiia and 
Kshetrajna (8-4). This verse describes Hia various attitudes 
to all actions taking place in any body as the result of ihe 
consorting of Purusha and Praknu in it. If the Purusha,- 
who IS Its ruler is devoid of Yogabhava — is utterly unconscious 
of the Purushottaina, He remains a mere pn-Iookei’ 
(Upadrashta) of whatever happens in and through that 
Kshetra. If the action itself u> proper, that is to say 'S 
subservient to his own motive, though the doer is devoid of 
Yogabhava, He acquiesces in its success (Anunianta). If the 
action conforms to His own motives and the doer has .some 
Yogabhava in him. He aids (Dharta) iis fruition. If th® 
action is Yajnartha (i-0 ) — entirely ded cated to Hin — md 
the doer also IS Yog.nyiikta, He enjoys the aclion, ila motive 
as well as its result (Dhokt.a). Thus H^ acts ihe Overlord 
towards all actions proceeding in all bodies at all times. 

The reasons given above for interpreting this verse 
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•should easily carry conviction to any unprejudiced reader. 
Tor, the sense of the verse as indicated here is unexceptionable 
and entirely rational. 

He who hnows Porntba aad PraVrili wilh its Ganas thos, in 
’whMever way he may condoef bimseH, he is sot bora asai‘n> 

He who has grasped all about Purusha and his relation 
to the Prakriti and its Gunas as explained herein, however 
virulent the play of Gunss in which he is involved will not 
irrur the bondage of rebirth. For he has realised the 
attitude ordained for him m regard to the Purushottama, 
"he knows Him as the end of all his efforts and he is aware 
of all the mode:, of conduct (13~7, 10) which only can lead 
to Him. Superficially his behaviour may appear inept and 
even eccentric but if Itts grasp of the principles and his 
ictions in conformity with them are intrins’cally sound, he 
-thall be free from the bondage of rebirth. 

Some realise by neditatiop tbe (Overlord) Atna in Ibeir 
Baddbi (Atma) by tbeir Atma (soul nature); Others by 
means of SanUya Yoga (2-39 : 5-24, 25) and yet olben by 
•means of Karma Yoga (5-25) 24 

Others who do oot know thus, having heard (of Me) 
•from others wartbip (Me). And these also given to hearing 
of Me surely overcome death (9*32). 25 

There are others, Mill who, due to ignorance are not 
•capable of thua kno-wing Him b> spenaVised spiritual efforts. 
They coii“ to know of Him havmg heard about Hun from 
other.-, and begtn to w.irship Him with devotion. The 
Adhiyajna approves and accepts the worship offered to Him 
"by these who are given to listening about Him from others 
and protects them from rebirths. It is immaterial from what 
«ource aknowledge of the Ksbetraina is gained provided that 
this results in awakening intense and f.iultless faith, devotion 
and Voga m the devotee. Ht the Overlord takes upon 
Himself the burden of seemiug that man's we1fare( 9-22 ) or 
'CVin hisstiiMUon ( 10 ~ 101. 
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WhatcTcr beiof, aaimate or loanimate, it boro, Icoev 
700, 0 Bbaralartbabba, it it bf tbe oBioa of Ktbtira aoa 
Ktbetrai'sa. 26 

The sniallest i*ita of existenc- - whether animate or 

inanimate - is the result of the cue hination rf the Kshetra 
( s Jiva Ptirusha + fralrlti) an»l the K'hetraina — the 
Purushoiiama, They conMitutc ns it were the principle rf 
duality (Dwandwa) iti creath^n which is a compr und unity 
(SamasikaJ formed of then-. It Is of wry preat l^o^e^t fn^ 
Arjuna to know this; the Kshetra complete as a workinfi: 
entity with Its Purusha and Prakrit'e natures for producing 
Yajna for the Purushottania according to its rrerit and 
cnpactly, and the Kshctrajns for ree^eiring it, are present 
in every speck of existence. 

He lees lb« (rath who tees tbe supreme Lord, (at) 
equally staojiag io all betugs, a&d iodestruttible (eves) 10 
tbe peritbable. 

One portion of creation appears to our human outlook as 
destructible and another as indcsiructihle. We do not hrsllate 
to admit that in s»hat appe.ir5 to us indestructible the 
Kshetrajna must be present. For. the s'imess residing m 
bodies is assumed to be htfr«elf Ksh- irajna; and by the rule 
of contrast, he is set down as the mdestructiblo and eternal w 
the bodies which are destructible but Arjuna shfuld go 
deep'’r and know the real Truth. Of course the Kshetrajna 
is present in what we postulate I'' be indcstruclible. Not 
only this, es'cn in what we speak of as destructible the 
Kshettjjna is as assuredly present. Fven in the most 
minute beioc in existence and in all circumstances the 
Kshetrajna is ever present. 

Because seeing everywhere tbe Lord (who is) equally 
pretest everywhere, he docs sot injure the (lower) self by 
the higher self C6~6). He thus ntlaics to the highest goal. 

To have realised the omnipresence of lie Kshetrajna is- 
to become everywhere and in everything equaI-11 inded (£-33)- 
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In the present conttxl this means that he Inoks upfn hdh 
the deitrwetibie and indestructible «*istenc<*8 cqual-niindeclly. 
For txample let us taVe the case of the Kshetra — the iK-c'y 
tf Nsh’ch Sri Krishiia bejran speahinR in this chapter. The 
man of equality of vision will not c(/nsent to treat the 
deslTi'Ctible p.art of the body as in any wa> inferior. He 
will not suppress the sensual nature which is supposed to he 
destructible. The Gila has stood against this irt.itment of 
it (6-5). This was pointed out before from th« point of 
view of the Jiva’s spirittt.i1 good. Here the sarTie principle 
is being analysed and restated from the point of the 
Kshelraina’s iir.tTiancnce. This is a great Truth i- r r- an to 
Tealisb— so great that n will lead to salvation, 

He sees (rlehtly) who sees tisat the Prakrit) only does 
■11 aetiou «cd that the Atoia is actlonleis. 29 

Purusha and I’raknTi are constituent pnnc'ol s nf every 
Kshetrr. Prakriti is designed to produce activity nrid the 
Purusha to enjoy it. For this reason the oip.n.ity foe 
activity inherent in the Prakriii is a.s proper as the cip ciiy 
for enjoyment in the Purusha. From this it also foIIoViS 
that the Pralcriti is exclusively ihe sole cause of ill activity 
and the Purusha in no way contributes to ptodvice it. He 
should he therefore known as the nen doer 

Having sard this we should remind ourselves how 
activities in a Kshetra go on though the Purusha is a non- 
doer. This has been explained alrerdy (5-13). Fraknti 
everyv,hete is harnessed to activity by the Brahma and does 
not wait on the Purusha in alliance with it in every Kshetra, 
to stir It to action . This is h «w he can reside lu his ov n body 
with all Its activity and yet remain the non doer. 

When he tees that heinst though existiDg dividedly are 
snbtliting in the One, and (aU this) projectioa is from that 
(One) alene, he ihec attains to BTabma. 30) 

The individual Jivabhuta and his Purusha and I’raktilic 
natures have been explained so far. Sri Krishna n. w 
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pf*ceed» tf» dca! with the relation t>rtwe<‘n the indiWduil aed 
the l’uru<hr.tisma, 

Wc n ust first understand how countless Jlvas obsessed 
witli their inillvidn-iltty nnd separateness from each other 
eiist as constituents i.f creation which is designed by. th^ 
Purushottann to he an accfccate whoie. The Kshefrajnaw 
present in < t'ery individual being h^e the string uniting the 
beads, Heaides, all beings ate subject to one central 
authority and arc alvi held together by it. The multitude 
beings is aggregated in this manner to constitute an etilire 
crealioT). 

It is hardly nccessrry to say that the rurusholianm wh'"' 
exercises the centralised authority over creation is new 
o!f?tV/ous of t(t firfegfal cfoitj*. 7?af fh« i* not thf^ case with 
the Individitsl Jiva, who is its constituent. It is ver> 
dinicuU for him to hold to the conception of this unity and 
▼cry easy to beconiv oblivious of it. This lapse on his pxtt* 
indeed, do-'s him great harm, as the Oila declares. lfi 
however, the individual realises his pl.ice and purpose m 
Him and the projection of all this by Him. he .sltains to 
Brahma. Why to Hralima f Why not to the Burushottama 
who is the centre ? Because the Brahma is at the bas- of 
creation (Kutasthaj. The creation is sested in him as its 
ex’culive main-spring (9-14). The Purushottama perv.ades 
everything in creation; but H* also transcends it. The 
Brahma who is entirtlv insolred in creation is but a particle 
of the ruriishottitn.i. In the Oita the Brahi" i is an cff-sprlng 
of the Purushottama. He produces Yajm for Him and holds 
within hinuelf ihe whole of creation. This subordinate 
Brahma is the only Brahma mentioned m the Gita. The idea 
of a supreme Brahma who exceeds the Purushottama or i** 
equal to him i.s not ta be found in it. 

The creation emerges from ih“ Brahma at the dawn of 
his day end merges in him at the fall of his night. The 
Jivis who rise to perfect knowledge .and salvAtion in the 
course of his day have, therefore, to find their status In him 
(Brahtiisbhuta) or to repose in him only (Brahnianirvana). 
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The PurushoUama ii Bralima’s eternal haven (H-27); and 
all redeemed Jivas have to meet Him in Hrahma only. The 
Gita does not contemplate an escape beyond Brahma into 
the PuTushoUama for the redeemed Jivas. This is why h 5s 
mentioned here that such Jivas attain to Brahma. 

llavmK attained to Brahma these petficl Jivas do not 
hunger for qiitescnce in him. Nothing in Brahma can 
withdraw even for j moment from Vajna for the Purtisholtania 
(3-15). The Brahma's way of doing Vajna equally and 
faultlessly f5-lt>), these succeed In making their own. 
They are then free from bondage and are not anxious to 
chwise between Divine births or quiesenee in Brahma. Either 
would be welcon.c to them. 

Beiag witlient begtafliag and wlthont qBalities tbit 
abtolate Oversoql thoogh pretent to the body (at Ksbetralaft) 
aeltbar nett nor it aSeeled. 31 

The Brahma is ever actively present in all Jivas as we 
have wert. The presence of the Purushottama in them is 
apart and different from that of the Brahma. 

The Brahma has a beginning , the Paramatma is without 
beginning. The Brahma is Saguna — united with the qualities; 
The Overlord is without and above the qualities of Prakriti, 
The Brahma as an .\tma is knnwn .as the Kotastha , 
the Purushnttama who is above him is the Paramatma. The 
Brahma is a subordinate of the Purushottauia , the Paramatitja 
is the Overlord. Because he « the Overlord there ts no let 
or hindrance to Hjs will — He is the Absolute. This Overlord 
of absolute power and authority still condiscends to reside 
in the body of every Jiv.i and to be his companion. He does 
not, though present, interfere with the Jiva's disposal of his 
own PuTusha and Prakritic natures. The Jiva is treated as 
the lord of his own body and may us** it as he best like?. 
The Overl0’'d resides with him passively — as an onlooker. 
Indeed, he does not consent to be even an onlooker unless 
what goes on interests Him at least to that extent (13-22). 
-Oihetwise, He is sup’ue and indifferent to what goes on (0-9). 
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pri cecdi to deal with ths rcUtionlif tween the IndiWduvl at'd 
the Puru^hottama. 

Wc iDusl first untirrsland how countless Jlvas obsessc*^ 
with their Individiinlily tind separateness from each other 
exist as rofistitiienls of creation which Is des’cned hy. 
I’lirushott.tm.i to be an whole. 'I’he Kshetrajn* ** 

prcs-^nt In every inditiriital helnj; iihe the strinj; unitlnp the 
beads. iU'sIdes, all hemes are subject to one central 
authority and arc^.ilso held toftelher I>y it. The mnUittide of 
beini;s is n^jcrecated in this manner to constitute an entire 
creation. 

It b hardly necesstry to say that the Purushottama who 
exercises the centralised authority over creation Is 
oblivious of tts intecral unity. Hut this is not the ease with 
the individual Jiva, whtf is its e<>nstituent. It _b verj 
difRcult for him to hold to the conception of this unity and 
Tcry easy to In conir oblivious of it. This lapse on his part, 
indeed, does him treat harm, as the Oita declares. I»i 
however, the individual realises liis place and purpose m 
Him .and the projection of all this hy Him, he attains to 
Brahma. Why to Jlralinia ? Why not to the purushott-ima 
who is the centre ? Because the Itrahma is at the has* _o 
creation fKuta!>thaj. The creation is s-csted in him 
ex cuiivc mam-sprint (9-14). The Purushotlama 
everything in creation; but H* alw transcends it. yh* 
Brahma who is entirely ins-olved m creation is but a particle 
of the Purushnttania. In the Gita ihe Ilr.sh’^.i is an off-.spring 
of the Purushotlama. He produces Yajna for Him and holds 
within himself the whole of creation. This .subordinate 
Brahnta is the only Brahma mentioned in the Gita. The idea 
of a supreme Brahma who exceeds the Purushottama or is 
equal to liiin is not to be found in it. 

The creation emerges from the Brahma at the dawn of 
his day and merges in him at the fall of his night. The 
Jiv’as who rise to perfect knowledge and .salr.ition in the 
course of his day have, therefore, to find their status in him 
(Brahniabhuta) or to repose in him only CBraliiuanirvana). 
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nol a diNcase which he has inadvertently conlracUd. It is, 
a boon given to him by his Maher for a good purpose. It is 
intended to be a bl'cssioK lo him. Jthuta Praktiti — the 
capacity to be Sat, to be snnetliinR other than the Puru- 
shottaina but complimentary lo Hin. — Im.s expanded and 
spread all over creation beginning witli the Brahma .nid 
ending with the most insignificant thing in existence. .^11 iliis 
expansion has come by the Purusholtama's design and to 
luilil His purpose. Therefore none but He can place a 
limit lo the extent of its «xp.ansion. If the Jiva is rruc to the 
Purushottania’s purpose he need n-'l fear any bondige. The 
salv.ition to be sougiit from Bhin i I’raknti is nothing tise but 
freedom from bondage, from \eU-mflicud rebiiths. Sdivation 
for the Jiva should not be understood as an escape or running 
x'way from Bhuta-Prukritt. bm to live m it intensively and to 
become free from bondage astiughtin the Gita. These 
truths will be apparent to those who seek for them with their 
inner vision. And thone »ho realise them will attain to the 
Highest. 


END OF THIRTEENTH CHAPTER. 



FOURTEENTH CHAPTER 
TAc Lord said : 

-i| declare (o yon tliat inpreioe icoowledfe, 

fll. .» • */ wticli elJ MbbI* (tayei) 

** perfeelion from Iience (lliii 

^11 has finished in the previous chapter with 

He had to teach nbout the Kshetra and the Kshetraina. 
He pro«eds to explain all about the Gunas of Prakriti in 
this, fb.s exp anation pertains to Jnana Vijnana, the 
leaching of which ts continued (7-2). 

Abldioy 10 this koowled^e those who eoaferm to oy 
Ubarma (law), are oot bora eves ia the Sarja (life sahjeet 
to rebirth) nor soffer pain of death. 2 

11 ». tcaehin" is in accordance with the law governing 
all being (Dhar!! a) in creation. Sri Krishna is the author 
of creation and this law promulgated by Him is to be known 
« His law. Those who coaform to this law will have 
becoMc attuned to Sri Krishna. As a result they will 
escape rebirths. And they will not grieve at the uire of 
death. It may be noted that though they are free from 
Jurist at il,e tune of death, they do meet it. Bui this seems 
paradox'cal. If they escape rebirths and are oot to be 
born at all why slionld Uijj have to ,„eet death ? The 
rebirths spoken of are self-intlicted ones — births which 
the Jiva earns for himself by his subjection to the 
Gunas ofrrakr.t. n3-2U. When such self-inflicted births 
-cease, he is still liable to be born as a Brahirabhufa or 
Brahmisthit.-! f5-J9). These births bring him Joy and bli-is 
and no sorrow cr gnef whatever {2-I5J. Our Vcdanlic 
randits exhibit great repugnance from even such births for 
the liberated Jivas. He do not understand their objection 
to it.eni. At .ny «t.-, the Gla. It »il| be seen, poslel.les 



TOUHTF.ENTII aiAPTER 


189 


them in this verse acd elsewhere (2-72, 5-19, £-18, 14-20) 
Besides, h is difficuU to know why a jiva who has been 
redeemed should try to evade pure and divine births for the 
cause of the Furushottama. How caw it be denied that such 
births and lives are indicated in the Gita teaching? 
Fearlessness is laid down in the Giu as a characierstic not 
•only of the Mukta but even of the ordinary man of divine 
(DalviJ impulses. Why then this dread of births even in 
perfected souls 1 The firahii.a, in whom these live and have 
their being, as Kutastha, himself assumes births for the 
Purushotlana’s sake. Why should not the Jivas too ? 

The terms Sans^ and Pralaya are used here in regard 
to individual souls who have attuned themselves to the 
FurushoUama's Dharina. They refer to their birth into-tbe 
world and their exit from it. But these ternts are understood 
to mean the end of a Kalpa and the beginning of the next. 
In this case if it is a fact that they are not born at the 
beginning of s Kalpa, why should they at all have to dream 
of a Pralaya ? Besides, when speaking of Jivas in the cods 
of Kara a in the world, how a reference to the beginning and 
end of a Katpa becomes rcleieni is not clear. We think, 
Sarga refers to the cycle of self-inflicted births due to their 
bondage to Karma and Pralaya to their death which finally 
delivers them from such bondage. tVe know fro- the Cita 
that a sou! on the way to redemption does not achieve it 
suddenly but prepares hiinseli for it through many births 
and lives (7-iyi Therefore even the luarv who has freed 
hmiself from the bondage of Karni.a passes through births 
and deaths many tin.es. Not only si‘, these births .and deaths, 
through which he has to pass, berime the touch stone for 
testing his purity, spiritual soundness, .md fearlessness. We 
think, this is what the verse conveys. 

Mahal'Brahma (the great creator Brahma) is My w«m^ 
(Frakriti 7*5); ia that 1 impregaate; thence comes, 0 Arjnoa, 
the birth of all beings. i 

AU forms wnich come mto Existence in jereation thri^ugh 
physic il wombs are really born in and through Brahma^ 
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'Foough thus ilrahiua mothers them into bsin^ the Puru- 
filiuttaiT-a is their father. The»e beings serve no purpose of 
the Brahma , they are produced to fulfil Purushattama's 
purpose. Therefore it Is He who gives them birth. 

Brahma'Mahat it the (naiverial) womb of bodiei 
•cenceived ia all (iadividoal) wombt and I their seeddayiac 
father. 4 

Qualitius of I'rakriii bind the imperishable soul who 
dwells III bodies already de'icribed as SaviLara Kshetras. 
Though the sou) nature is «.nperi«h.ible, it is subject to the 
bondage uf the quillties. Tins is the teachuij of the Ciu. 

Salwa, Rajas, Taoat — these Gaaat (qaalilies) bent of 
Prakriti— biad tbr imperishable embodied (sod)) is tbe 
body. 5 

0 sinless eae, of these Salva is enliybteaieg asd free 
from sorrow on accooct of its porily. asd breeds attacbmeat 
to bappioess and alUcbmeet to koowledye. 6 

Know Rajas (which is) bam «i desire aod altaebment, 
to b: of the natcre of passion. It binds tbe embodied to 
actioD, 0 KoBDteyi. 7 

And koow Tamas is bora of iyooraate aod it delasirc 
to all embodied beings; it binds the soul to blsodering, 
indolence and sleep. 0 BharaU. 8 

Satva resolls ia happiness; Rajas in action; whereas 
Tamas eorctopiof haow/edye reroits to blandcrioy, 0 BbaraU. 

0 Bbarata, Satn prevails everpowerinf Rajas and 
Tamas ; Rajas prerailt orerpoweriag Satva and Tamas ; and 
likewise Tamas prevails everpeweriof Satva and Rajas. 10 

Ir. this u itiiy b- n >trd. that ni.-ther the cause of 

thc^- ll ciuatkifis sh-ir duration ha\e been nicntioned. 
Perhaps ihe durauons dep.*ndpn the capacity for pcisistcnce 
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innate in each of the Gunas and on lU mleniiiy of ?»iowth m 
each case and this may be indefinite. Their rucation nself is 
due tfi an excessive growth of a predaniinant Guna which by 
its ovin mo nentum lapses and launches mto its next neighbour- 
I’ntj Guna. 

When eoligliteDnient and Joaoa (13>7, 10) appear in all 
the senses of the body, then one should know that Satva it 
predominatiag. II 

Greed, (ahiiodaoce of) activity, (feverish) undertaking of 
actions, vestlessoess, attathmcBl — these appear when Rajas 
is predomiaaot, 0 Arjuna. 12 

Ignorance, absence of activity, biuoderjog and delusion — 
these appear vibea Tamat is predotsincnt, 0 Arjuna. 13 

The enbodted meet an death when Satva is predominatiag 
attains to the pare worlds which the koowers of Highest 
obtaia. 14 

It is a fallacy to think that the Chit nature lu beings Irises 
its individuality immediately on relcas- afir r death and 

d’tectly flies W the universal Ch« nature ,uui ' cr'"i.« luio it. 
The Gita tdls ii» herr that th' md vnbi ibti per inset n 
after de.i(h. 

Meeting death when Rajas prevails, he takes birth in 
those attached to action, and dying when Tamas is predominant 
he takes birth in Madha Voois (uoin elligent creation) 15 

The (roit of good (Satvic) degds, they say is Satvic 
(eoiighleniog) and pure, but that of Rajasa deeds is pain 
and of Tamasa deeds igBotance. 16 

Front Satva Jnana (I3>7> 10) ensues; from Rajas, 
desire ; aberration, deiostov and ignorance arise from Tamas. 

Those established in Satva progress npsrard ; the Rajasie 
stay in the middle ; and the Tamastc biding in the tenor of 
the lowest Goaa go downwards. 
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Dcvol/'>» to the rufirthrttwnij /< the best vay to 
t'l all tlic qualities mentioned absve. 

For I am the baiis of the chansclets aod immorte 
Brahma (creator), of the etcraal Dhansa (law of all beia| 
and of ahiolnie bliit. ^ 


I'vcn thf Orahnia, the creafesf of the Gods and nea^ 
in Status to the i’urushottama, seeks refuge in Hin'. Along 
with ills subjects lie is ever engaged in produc/n" Yajoa for 
the Purusholtama (3-i5) and m (iedicating it to Him. This 
is lib eternal Dharnta. He is in the tnjoynitnt of urceaairg 
bliss owing to this constancy in his Dharina. Brahma'-. 
Dharnia is binding on the whole of creation. The science 
of Budditi Vog.a of the Gita is .in explanation of this 
Prahtu.a's Phartua as it applies to beings in creation. Like 
Jlrahnia they are ord.iined in produce and dedicate Vajna*. 
Sind to derive enjoj'ment for themselves f3-9t S-21). 


Salvation for the Jiva has been spoken of in the Cita 
^ Ills arrival at three diflTerent destinations, (I) at Himself 
(8~7) at the Prahn.a(5“fi) and (3) at His Bhava fI4-I9}. 
We think .all these three arrivals have been equated here. 
There are three different criteria which defernine the Jiva’s 
•fitness for salvation. In e»-ery case alt the three are present 
hut one cf them may be preponderating, (l) Attitude of 
Voga for the Purushottama (2) consciousness 
position in Bralm 

Purushottama^ 


one s 

and the manner of approach to the 
and through him f3J fulfilment of the 


, ‘ Is predominant 

' ..-Jsed as an .aliainment of (1) Himself or (2) cl the 




achieiement is 


inv*'- vgd as an .aliainmcnr nr Himself or 

character j 

Brahtn-t *' attitudes are perfect and lead to 

ysn FOUivTEtNTM CUAPTZJt 


FIFTEENTH CHAPTER 


Introduction : 

The teaching of Jnana Vijtvana which commenced with 
the 7th Chapter has ended with the 14th Chapter. Sri Krishna 
epuoiiuses in this 15th Chapter the whole of the leaching 
Hs has gone o%’er. 

The creation pul forth by the Purushoiuma resembles 
an Aswatha tree A charact.suc of this tree is that it has 
two kinds of roots — oaiural and adventitious. The tree 
grows nut of its natural roias but from its branches go down 
adventitious roots which coming into contact with the 
ground put forth new shoots. Thia kind of reproduction is 
irregular and unnatural because the seed, as is commoiit 
should be the proper and natural channel of propagation. 
All these circu.ii'tances are also present in the Lord's 
creation. The simile of the A»ivatha tree i> appiopriate 
and profound. 

Brahma lb born of thi I'urubhottam i and the principle 
of Karma in turn emanates, from hiu. This Karma principle 
assumes .a dual .ispert in the wirld. these may be 
conveniently cilled truf (K.inna) and rLbubcd fVikarnia). 
Karma in both the..a a^pirt^. w prolific. True Karma is 
natural and has the M**rling quality of conferring freedom 
and lliss on the Jna. Viknma is advcntiimu'. and debased 
and produces its kind It bringb bondage and sorrow to the 
human soul. The growth of this kind of Vikarma is extraneous 
to the motive of the creuor. Jivas given to them are 
disloyal to Iltm. Thus the similarity in the case of the 
Aswatha tree .and tli.ti of creation w suggestive. 

The Aswitha tree was an object of reverence even 
before Sri Krishna's time. .And this is why, it is thought, 
Sri Krishna is making n.enuua of it here. fJut it is not so. 
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ll 'hotjtd be obvious thal tbe progress of the Jit^» 
referred to here is not in regard to place or direction. It 
refers ii) his incessant progress ou the path of life ia 
Brahma's creation, with his load of merit or ^n, either 
backward or forward. The upward, downward or r iddfc 
posipiins are to be understood with rcfcrcr.ce ty their 
proximity t<j the idc-l of Bralitiunirvana set for the Jiva. 
The upward would be the nearest to it, the middle next 
to the upw .(fd pnatttoa and the downward would be Ifce 
on the w.ay. These positions also suggest the predominance 
of Saivic, Rajas'c and Tamas’C Gunas in the individuals 
making the pr<>grvss. 

WhrB the lecr realises that tbere is ba otlier deer brt 
the Gaoas tad ItBows that which it beyond the Cbui, he 
(then) attaint to My Bbava (ootive is ereatioB). 

The Jiva’s progress and also ment sJways depend on 
the Giiiia prevailing in hin.. There >» a great deal taught 
about tins in the Oita. .\!1 activiiy in a Ksheira is produced 
by the <iulla^. Tbev are its real source. They are also 
the cause of the i'urusha’s bood.ige, to escape winch he 
should becoii.c Nird»andva. The mind must Iw so train»“d 
that It shiiuld have no like or dislike f«>r the effect of these 
Guna>. To acliKve this cqualniindedness one must first lake 
refuge in the Overlord whi* !•* above Uie Cunas (2-6U and 
become attuned to him. In this state, knowing what is due 
to the Overlord, he will satisfy His hunger for Vajna and 
lordship and thus arrive at his Bhava. 

Having gone beyond three qaolitief ariiing in the hed]^ 
the embodied becomes freed from birth, death, eldage and 
sorrow and enjoys (the state of) immortality. 20 

When all this happens the man has cr«.s.-.«.d '■ver the 
three Gunas born of his bodr and become^ free from birth, 
deatli, oldage and sorrow and enjoys iiuii ortality. ^Vben 
Sri Krishna says that the Gonas must be conquered. He does 
not mean that they should -be exorcised or destroyed. Even 
■when they are conquered their play in the body continues 
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Devotion to tlie Purushottama is the best way to attain 
to all the qualities mentioned above. 

For I am the bash of the changeless and immortal 
Brahma (creator), of the eternal Oharma (law of all being) 
and of absolote bliss. 27 

Even the Lrahma, the greatest of the Gods and neat 
in status to the Purushotlama, seeks refuge in Hm-. Along 
with his subjects he is ever engaged in producing Vajna for 
the Purushottama (3- 15) and in dedicating It to Him. This 
is his eternal Oharma. He is in the enjoyment of unceasing 
bliss owing to this constancy in his Dharma. Brahma's ^ 
Pharma is binding on the whole of creation. 'Jhe science' 
of Buddhi Yoga of the Gita is an explanation of thi< 
Brahma's Dharma as it applies to beings in creation. lake 
Brahma they arc ordained to produce and dedicate Vajnas 
iind to derive enjoyment for themseh-es 5-2J). 

Salvation for the )iva has been spoken of in the Oita 
as ius arrival at three different destinations, (I) at Himself 
•(8-71 at the Prahn.a (5-f>> and f3) at His Jihasa (14-J9) 
We think all these three arriv.nU have been equated here. 
There are three different criteria which determine the Jiva’a 
fitness for salvatiVn. In every rase all the three arc present 
hut one cf them ii..sy be preponderating. (3) Attitude of 
Yoga for the Furusholtama (2) consciousness of one's 
position in Hrahira and the niarner of approach to the 
Pvrushoitnrra in .and through lum f3) fiiililn out of the 
I’urushottaiii.i's piiiposc in creaiH*n. According as one of 
these is predon inaiif in the Jiva his achicscnicril is 
tharactrrised as an altamn'cni of (I) 1 1 mi self or (2) cf the 
Brahma or f3J of Ills JUiasa n speetisely. It will be seen 
that all ihe'C three attitudes are fierferi and lead to 
salvation for the Jis-.n. 


hV/Xt* r/»l/KTHVTff rfftPTfR 
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^growth of th2S2 branches in this world of Karma, it nay be 
noted, points to two dvrecttons which ate opposed to each 
other. Sons grow upward^ others grow downward. In 
the branches which go op bondage to Karma is absent; 
no advervtitiou’t roots are put forth by them. Sri Krishna 
has taught that this is the benefit reaped by Satric devotees 
•who follow the upwaid path. But the Branches which 
-spread out downwards are bound by their (Vi-) Karmas and 
from them adventitious roots grow thiclc. Like the 
iUegitimate off shoots of Aswatha, the life of Vikarmi of 
these downward branches in the human world spread out 
apace. 

Its (true) form is not perceived here (in the world of 
men) as it is; neither its end nor its beginning nor tU 
-existence Having cat this Cnnly rooted Aswatha (in tha 
weild of men) by the resolote sword of non*Bttaebmeat, 3 

In this pronviscoous growth of countless illegitimate 
shoots, one should not look for that root, which has 
been spoken of above as the sole cause of creation. In this 
dense growih of unwinted jungle the beginning, the end or 
the presence of the original Aswaiha of creation is not 
perceived. One should destroy this dense and deeprooted 
Aswaiha. He should use ihc resolute sword of non 
attachment to do this , for no other weapon can serve the 
purpose. 

Then eodeavoar shonld be made Id realise tbal state, 
having entered which there is do rctora {to rebirths, prayiag) 
' 1 seek refuge in that primordial Purosha from whom tbif, 
ancient course of creation has extended.*' 4 

When referrms to the unreal and wasteful life in 
Vikirnu .ind Arjuna's duly wuh regard to it Sri Krishna 
adopted the metaphor of a wild jungle growih. He not* 
proceeds to speak of the upward branches. The metaphor 
of tha jungle does nm serve H««t purpose now. In the 
upward br.-tnch Arjuna should think of himself as a seeker 
And should endeavour to realise that btate in which there is 
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WJicreycr Sri Krishna tncntions popular belK/s, it is’-wilh 
a definite purpose and to point out its cornet use in the 
science of Ills liuddlii Yojja. The reference to the Asxratha 
tree here is therefore full of meaning. 

The Lord said . 

The ahsolute Aswntha (the tpnholic tree of crea(toa) 
It spoken of (by the ksowers) as baTiog (its) roets abore 
and branches below. Its leaves are said to be the hjons (of 
the Vedas). He who knows this knows the Vedas. I 

Ltkc the Aswatha tree this creation too has its root. 
The Aswatha has nun crous roots but the creation has only 
onu. besides the As^ralha has its stem above and roots 
bell w : but the creation has its r<w*ts above and stem below- 
The root spoken of here as being above is the Oterlord 
IliRiself. This root >> said to be above to indicate that He 
IS ab'-tc tverytliing. The words above and below In this 
conttxt have no reference to place or direction. The stem 
whi< li It below Him is the ftr.thma who is at the base of 
cre.iii <11 (Kuiastfi.i). Tins tree of creation which h-is been 
likeiK d III the Aawaiha tree is however eternal, Vedas which 
are supposed to be the climax of the science of Adh>atnia 
are but the foliage of this tree of creation. To know the 
Vedas is to know only about the leax'es of this tree. Surely 
that knowledge cannot be entire knowledge about creation- 
He IS the retJ kiii.ner who knows this relation between the 
root of creation, viz., the l.ord Krishna, and Us leaves the 
Vedas {2—{fy). 

Its branches, of which the Vishnyas (sente objects) are' 
tendrils, nonrisbed by the Gooas spread ont (both) above 
and below, Tbe (adventitions) roots which are the cause of 
bondage of Karma, overgrow ilowo below in this '.world of 
men. i i-n-T 2. 

From the stem issue branches known as Jivatmas. 
They spread both above and below. The Gunas of Prakriti 
help them to grow vigorously and to multiply. The objects, 
of sense act as tendrils which grow thick. The course of 



FIFTEENTH CHAPTER 


197 


growth of th2S2 branches m this world of Karina, it may be 
noted, points to twi^ directions which are opposed to each 
other. So iie grow upward^ others grow downward. In 
the branches which go up bondage to Karma 5s absent ; 
no adventitious roots are put forth by them. Sn Krishna 
"has taught that this is the benefit reaped by Satvic devotees 
who follow the upward path. But the Branches which 
-spread out downwards are bound by their (Vi-) Karmas and 
from them adventitious roots grow thick. Like the 
illegitimate off shoots of Aswatha, the life of Vikarma of 
these downward branches in the human world spread out 
apace. 

Its (troe) form is not perceived here (in the world of 
tneol as it is; neither Us end nor its beginning nor its 
existence Having cut this £nn1y rooted Aswatha (in tha 
‘World of men) by the resolstt sword of noa-attacbment, 3 

In this promiscuous growth of countless illegitimate 
shoots, one should not look for that root, which has 
been spoken of above as the sole cause of creation. In this 
dense growth of unwinted jungle ihe beginning, ihe end or 
the presence of the original Aswatha of creation is not 
perceived. One should destroy this dense and doeprooted 
Aswatha, He should use the resohitc sword of non 
attachment to do this , for no other weapon can serve the 
purpose. 

Then eodeavour sboald be made to realise that state, 
having entered which there Is so return (to rebirths, praying) 
' 1 seek refuge iu that primordial Purusha from whom this, 
ancient course of creation bat extended.” 4 

When referring to the unreal and wasteful life in 
Vikarma and Arjuna's duly with regard to it Sri Krishna 
adopted the metaphor of a wild jungle growth. He no’w 
proceeds to speak of the upward branches.. The metaphor 
of the jungle does not serve His purpose no«. In the 
upward branch Arjuna should think of himself as a seeker 
■and should endeavour to realise that state m which there is 
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00 rebirth. He should yearn to reach the highest destiny 
and Cf*ntinue In pray ** I seek rtfo^c with the prir-al end 
ancient Puru^ha from vhnm this creaiinn has sprung forth 
and who has set this wheel of Karni.'i in a otion.” 


Free from pride and deloiioo, with the evil of egoistic 
allachtnect conquered, with tie constant conseionsorss of 
Adhyatan (Science of the lonl taoght in the Cita, n*l)» 
with desires extinct, liberated from the Dwandwas (pairs of 
opposites) signlfed by pleasnre and pain, those who hare 
no delnsIoB reach that (imperishable) state. 5 


This highest destiny is ‘he same as what Sri Krishna 
described as Jnrya in the I3ih Chapter. Jnana is the n.iy 
to reach this de'<(iny. Th'S jnana has also been explain'd. 
It is being repeated here briefly. One should be constantly 
united with Adhyatnia as taught in she Cita free from 

pride and delusi'n, from desire.s from egoistic atlachn ent 
to the pairs of opposites such as pleasure and pain. Py 
doing this ones ignor-mce will v.anish. He will reach unto 
the Absolute destiny. 


Tbat (state) (he Son illaniines not. nor the Noon, nor 
fire; that is My supreme abode, haring reached which men 
do net return (to rebirth). ^ 


It has often been stated in the Gila that Jiras who 
desire to become free from the bondage of Karma and to 
reach the Highest, make their atteirpts in different waj-s. 
Some achieve the perfection of their souls, others rf their 
knowledge. «ojre others of their minds,. ind yet oiher."! of 
Ihei'r Tapas f5~24, ?S). All these re^ch the Frahma 
without doubt. But as their wrys ere difftrrpt there i» also 
a difference in their respeciirc irents. On tbi'i ?cerurt the 
Adhyatn.a Yogi has been referred to rs Agri, ihc Jr.-'na 
Yogi as Jyoli , and the Rajayrgi as Shukla (8-24). We 
think th's verse should be anderstcod in the light of the 
above ri ferences. 


When souls of varying merit are granted salvation the 
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differences in their merit are not taken into account. ’Ihcy 
are treated equally. It this wrse, 've think, the terms 
Pavaka, Surya and Shashank-i are identical with the terras 
Agni, Jyoti .ind Sliukla in 8-24. It is significant that as 
in that context so her»‘, these souls so named are spoken of 
as not returning to rebirth on reaching the highest destiny 

If we understand Pavaka, Surya and Shashanka in their 
physical sense the meaning of this verse becomes too 
puerile and the destination implied m u would be in space, 
wihich obviously it K not. This destiny connotf's in the Gita 
at least a state— a mode — of .\tniic beatitude. 

Au eternal particle (Amsa) of Myielf, haTiDg becotna 
the Jiva (soul) in tittr world of Jlvat, attracts (to itself) the 
(five) senses with the mind (or the sixth, which abide in 

Pcakriti. T 

Why should such a destiny become absolutely binding 
on Ihe souls nentioncd in the above verse? Sn Krishna 
explains here the why and wherefore of their being. 

In the beginning this Jivabhuta formt-d a particle of 
the Purushottama. He was included m the Brahma and by 
him put forth as a Jivabhuta foi the purpose of CTeation. 
Thus he comes to be a Jtva m this world rf Jivas. To 
beenme the Jivabhuta one losts his Akshara nature and 
becomes a Ksliara. This (ransfe-nnatton is not due to a.ny 
fault nr failinp in the particle soul. 'Ihe absolute desire 
(M..y.-i) of ihc Purushottama produces that change in him. 
In the Akshara state his ord.tined Bhava (altitude) of 
loyalty to the Purushottaiua is mfallibh In the Kshara 
status he is provided with aoiple freedom to ir.msg csa it 
and to become fallible. The details have been referred to 
repeatedly in the Gita. 

Once manifested in creation as a Jivabhuta he is said to 
he ' S .natana ’ in ihat Mile. For hi> Purush.t nature a=. a 
particle of the Pur«>hoUana is eternal. Beside'!, his 
condiiiorled being as a Jivabhuta is also Sanatana. ’Phe 
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Purushottamn nnd the Drahma retain their indiVidualllics 
such through n Kalpa, i.e., frnm beginning of crcntinn to its 
end; not only this, they have preserved their individualities 
through countless preceedmg Katpas and hold out the 
proTiiise to so preserve them in the Kalpas to coire in the 
future. Therefore the jfivibhut-i h.-*s also his pl.ice assigned 
to him as they have theirs thmugh these eternal rotations of 
Kalpas. Thus he is j Stnatana as iruch as the Puru- 
shott.ima and Hrahnia. 


This Jivabhuta attracts from his'i’rahriti Uie sir senses 
including the tuind —his earthly fjcullies. 


The (Jtva who ts the) lord (of his body) when eoteriog 
the body and when leariog it goes takiog these (seose 
poteoeies) as the wied (carries away) the scents froo their 
■eats (the flowers). ^ 


Presiding over (the sente eapaelliet oO the ear, the eye, 
Ifae toach, taste and sneti and also the mind, he enjoys the 
ohj'ects of the senses. ^ 

The deladed do not perceive (Him) who leaves the body 
or abides in it or enjoys it or who is nnited with the Genas; 
tat those who have the inner vision perceive (Him). 10 


The Jiva’s transmigration troni one body to another, 
c)iis residence in one for a period. Ins companionship with 
ithe Gunas of Prakriti and enjoyment of them are all, 
according to the Cii.i, inevitable mciderces in him. For 
^oth the capacity and the means of active play among them 
has. been exclusively given to him, and he is, besides, 
•empowered to guide and control their plav on behalf of 
the Purushottama. He is not to be considered a sinner 
merely because he is allied with them. He is not even to 
be held responsible for their excesses while m charge of 
them. But these great privileges are however subject to 
one condition. The Gua lays down, that to deserve the 
freedom above defined, he she uld rot harbrur an egoistic 
claim or attachn.ent to the result of his labours (2-47). 
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Whatever he producis is to be for the enjoy nent and use of 
the Purushottama — not for his OJvn. L'fe in the midst of the 
senses and their objects will not affect him in the least who 
thus dedicates them to the Piirushottama and hi.nself 
re'uains absolutely unattached to results. The Purushottama 
present in his body as the Kshetraina and the Adhiyajna is 
the sole and proper enjoyer (13-14) — not the Purusha. 
Those who grasp with their inner vision of V'ljnana, this 
principle taught in the Gila, know that the Purushottama is 
thi real actor and enjoyer m iheir bodies. But those who 
have {.vUen victims to iheir senses do not realise this. 

The Yogis, striving (for Him) see Him dwell ing in 
themselves; bat unregeoerate soolt (Analmas) ibougb striviog 
d» not see Him, lacking one^poiDledsess of Buddbi. 

It may be that the principle has been understood 
and yet one is not able to practise it. This is because the 
necessary altitudes — Chiita, the one pointsdness of Buddhi 
(2-41), and Yoga— .ire wanting. Yoga is affection and 
attachment for the Purushottama (7-l>. To the degree or 
extent to which one can cherish thrsc, to that exwul one 
"beenntes capable of inner sdsirn, and the truth subjectively 
experienced. It is possible to realise the true principle 
intellectually ardyet to be unable t.» praciise or experience 
It. Yoga is the sioc-guo-iion for further progress. For, 
Y'oga clarifies and purifies all sense activiti'*s in man. The 
Buddhi becomes proof against all tumptaiuma of the n>ind 
and the sens-s • it becomes oriented towards the Alma nr in 
in the language of the Gita, bfcomes Chelus. The Atnia 
has a natural predilection hr the Purushnitaroa. Just as 
each sense has its own soicific object, the individual Punisha 
has for his onject ihe Purushottama. Therefore he whe 
directs his Rudrihi towards h»s Atma .ind renders it one- 
pointed achieves the Yoga and ds a result the correct inner 
vision. But if the Buddhi is not r.ne-poJnled— if it is not 
Chelus — one f.ails to realise it. 


The light wblcb h in tbe San and illomiaates tbe 
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whole world, and that in the Mooo and In the fire, know 
that light to be Mine. 12 

The CiU’s specific c»»ui.uaod to the Jiva is ‘'know Me — 
the rurubhottania" {15-19; 18-55). It does not, like sine 
other school*, of Vedanta, call on him to know hur<ielf. 
The Purushoiraii.a »» present in all th/ngs. He is present 
in the hu nan b*»dy al^to for his own purpose. Even s'* He is 
present in the Splendour which lights up the worlds and 
also in that of the nii«on and the fire. We m y remark, in 
passing, tliat there is no allegory n cant in the reference in 
the Sun and the Moon m this verse. 

Pervadiag the earth I snpport all beings with Wy energy 
and having hecooie Soma (Moon) foil of jalces I oonri'ih all 
plants. 13 

Havlog heeoae Vaiswattara (fire) and remaloing to the 
body ef lifing beiogs I, uoited with Fraoa and Apaoa digest 
the four kinds of food. 14 

I dwell in the heart of all, and remembrance, knowledge 
and (their) loss as well are from He. It is 1 alose who am 
to be known by all the Vedas; 1 am the anlbor of 
Vedanta and I am indeed tbe kiiower of the Vedas. 15 

He IH present in the beans of one and all and holds 
Himself responsible for the presence in iheai of memory or 
knowledge and even for their absence. That is to sij, He 
is the cause of the insignificance of the Jiva, his d-lus-nn 
and his forgetfulness <»f God. for alt the failings m 
himself the Jiva i> not rcsponsibl* . His weaki>c-,s-s are the 
effect of the I’urush tn«’ a's dispensation. In^pite of th'^m, 
he isroquired to subserve furushottama’s motive in creation, 
to become cgoles. i. *1 - reHss. He will then be freed 
from all fear This is the promise of the Gita 

Aroihsr instance m which the Purushotlama grants or 
withdraws knowledge is in respect of the Vedas. He is 
Himself the object of their enquiry. It is he »ho trade 



Finrr.F.NTii ciiAi*TrR 


205 


Ihem .“vncl il is He who knows the Veda*!, ThK r>mnisci»*nl 
Oiie has himself interwoven knowledge and ignorance 
everywhere on purpose to produce the varying patterns of 
life in creation. 

These ere the two Punithe (involved) io crealioni t^e 
Kshara (the (allible) and iSe Akiiara (the infallible). All 
beiofs are the Kshara; the Kolhaslha {the basic entity in 
creation — tbe Brabma) i* called the Alctbata (8*3). 16 

Tilts process of inhibition for the purpose i f creation 
is not confined txclwsively to the Prakritic nature. The 
Purusha nature also IS Ntibjccted to R similar process. This 
' results in the Purushottama— One without a second— 
tnanifesilrg kliniself as Puroshs on two other lower pedestals, 
V'Z the Brahma and Jiva, These latter ve involved in 
creation while tiu* Purushottama ts free and infinite. The 
Brahma is the whole and sole cause and and content of 
creation. His Rhava— attitude— is ordained for him; it is 
to stand in an attitude of rvgard to Purushottama and to 
produce and dedicate Yajna and Tapa to him. He is 
tnf.ilfiblc in it and is therefore called ^Icshara. The second 
Purusha who IS a particle of the Itrahma and who resides 
in him (Pr.thma) is the Jiva Pumsha. This J'va Purusha's 
Jiiiiude (Bhava) is also ordained for him as ff r the Prahma. 
He IS also to abide in Ya)na for PuTushottama. Put in this 
Bhava he is constituted to be fallible while Brahna is 
infallible. Though akin to Bri'hma in nature and a particle 
of him, h's Purusha nature ts d Scrent from that Kif Brahma 
and is called K^hara. 

But tbere is aaotber tbe most Supreme Porusba wbo 
is called tbe Supreme soul. And ibis absolute Lord pervading 
tbe three worlds supports tbem. 17 

The Purushottama is distinct from these two Puroshas 
and also far above them. He pervades and wields absolute 
sw.iy over creation as well as over the two subordinate 
PuTushas, He is therefore, called the supreme Purusha or 
Purushotlama. He is the Lord and Protector. He is in 
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crrafi’on and outside it as well. N'o one fcnows or can 
know His bcginninj: or Uls extent. The Paramatma whois 
known in th- Gila as the Kshetrajna and Avjakta is this 
Punishottama. 

At I traateend tbe Kitiara (fatliblp) sad em laperior 
-eren to the Alctbara (infatliMe) therefore, I an repated In 
tbe world and in the Vedat at ike most lapreae Poraska 
(Pemskottama). IS 

He Is superior to the Kshara Purusha, the Jiva. He is 
also superior to thj other Purusha In creation who is known 
as the ‘ Kutastha ’ and .Akshara. Therefore fn the world 
and in the Vedu, He is sijintfictnily and aptly called the 
PurushoHama. Peins a Purusha Ha is intent on enjoying. 
Hu is the Ooc.who rec-.'ives through the Brahma all the 
Yftjna and Tapa produced hy His subjects In creation. He 
puts forth the creation for th/s purpoie. Therefore orer and 
abose all His other attributes, this of the Purusha fenjoyerj 
in Him is the most important. For this reason He loues 
Hjs name Purushottama as he loves nothing else. 

The nndeloded man wko tbos koews He as Ike Pom* 
skotlema, koowt all, and worskips Me with all bit being 
(9-27), 0 Arjuna. 19 

Whoever understands the full s'gofhcance of His name, 
Purushotiama, as above rxpla'ned .md attunes himself to 
Him, knows Him and all His attributes. In this there can 
be no doubt. He knows all that he need know and there is 
nothing more to kn-<w for hm. He knows his duty to the 
Puriishottanva and to fulfil that duty, he devotes himself to 
Him with all his (Bhava) mind and heart. 

That, 0 slaless one, is tkis msst serret seieoce imparted 
by Me. Kaawing tkis. one will become wise and will have 
fnlklled bis (ordaiaed) fonetion, 0 Bharala. 29 

"““^The conclusion as arriwed at in the foregoing is important. 
All the philosophy Sn Krishna has explained to Arjuna in the 
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preceding chapters and the conclusion set down onw form 
the essence of the supreme and secret science cf Adbyatir.a. 
Sinless Arjuna deserved this good fortune, He should lay 
the teaching to heart and be wise. He should live it to 
be deemed to Have done his duty. 

END OF FIFTEENTH CHAPTER, 


SIXTEENTH CHAPTER 


Introduction ; 

The object of the Gita teaching is to explain how- 
bondage befalls the Jiva, how because of it he becomes 
a victim to niJsery in life, and how be can best secure by 
the easiest way freedom from such bondage. In fact, this 
should be the subject of all Vedantic teacliing. Explanations 
about other subjects are found in the Gita incidentally •t 
by the way. 

The root cause of bond.ige lies in Karma. Sri Krishna 
had, therefore, to explain the problem of Karma at length 
in the opening Chapters, wherein He made clear to Arjuna 
that right Karinas or ordained Karnias tend to secure 
freedom and that wrong Karmas and withdrawal from Karmns 
produce bondage. Whichever kind of Karma:, a man takes 
to, it tends lo create in h/iTJ a habit or instinct. He then 
peiforms theni not by choice but almost involuntarily or 
instinctively, This mvoluniaitness or instinct is called 
Vritli. This instinct (Ytitli) m uan is inch led either 
towards the good or bad. These two kinds have been 
elaborately and repeatedly explained lu the Gita as the 
Shukla or Krishna paths, or as Jnana ana Ajnana or as 
Oordh-wa (Upward) and tdhas (Downward) paths or as 
Daivi (Godward) and Asurt (Sensual) trends. Whether the 
instinct inborn is preponderatingly for the had or for Uie 
good every Jiva has whhin him an urge lowArds the good 
either stable or fugiuve. The strength of this urge in a 
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Jiv.i for the good is called Satva. This Chapter treats of the 
iTTo Vritlis Urends) Daivi and Asuri and explains how they 
help or hinder the progress of the Ji'va towards salvation. 

The Lord said : 

Fearlessness, pnritjr of spirit, steadfastness in the Yoga 
>«f Jnana (13*7, -10) charity, restraint of the seoses, sacrifice, 
study of scriptures, aoiterity, oprightneis, - 1 

Non-violence, troth, absence of anger, reonneiation, peace, 
desisting iron calumny, eompassioD to beings. aseoFetoosness, 
gentleness, modejtly, ahienee of fickleness, 2 

Spiritedoess, forgiveness, persistence (in what is good 
and ordained), cleanliness; absence of malice and of 
coneeitedeess— these are the sjoalities of one bora with the 
divtae aature. 3 

Hypocrisy arrogance, concetl, anger, harshness, and 
ignorance are the Qualities of one who is bore with the 
Asnri natnre. ^ 

Daivi (divine) qualities are deemed to cause liberation, 
and the Asnri (sensuaf) bondage. Grieve not, 0 Arjnna, yon 
are born with the Daivi oalore. 5 

In this world there are two classes of created beings 
the Daivi and the Asnri. Of the Daivi (natnre) I have (old 
yoD at length ; bear from Me of the Asnri 6 

The Asuri-nafared know act what shonid be done and 
what should be ahstaiaed from. There is no purity. Dor 
propriety of conduct, nor troth in them. 7 

They say the ‘'nniverse is without Irnth (and) basis (and) 
withont a lo^.^ (It is) the resnit net of mntual relation. What 
then is it for, if not for (he satisfaction of desires 7” 8 • 

Obsessed with this view, these of lost senls nod mean 
.Bodentaodingi tnra out lobe mea of fierce deeds and coemies 
•of the world for (>ti) desfroetJea. g 
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Giving tbemtelves np to wsatiablo desire, possessed with 
hypocrisy, pride and arrogance, bolding evil ideas tbrongb 
delusion, these (ciea) ot impure conduct engage in actiou with 
impure resolves. 10 

Giving themselves over to immense cares which end 
with death, regarding en}ayineot of (sensual) pleasures as the 
highest (aim) and convinced that that is all, 11 

Bound by a hundred ties o( hopes, given over to lust 
and wrath, they strive to obtain by unlawful meant hoards of 
wealth for sensual enjoyment. '12 

“This has been acquired by me to-day; this disire I 
shall achieve; this is (already) mine and this again shall be 
my wealth. 13 

“ lhave slain this enemy, olbtrs alto 1 will slay ; lam 
the lord, 1 no the enjoyer ; 1 am perfect, powerful, and 
happy. 14 

“ 1 am wealthy, well bom ; who is there like me ? I 
will perform lacriEces. 1 will give (alms), 1 will rejoice.'** 
Thus deluded by ignorance, IS 

Bewildered by many designs (of their own), enveloped 
in a net work of dciusions, devoted to the enjoyment of 
sensual desires, they fall into a foul hell. 16 

ScU'Coueeinted, haughty, filled with the pride and 

intoxication of wealth, they perform, without conforming to 
the rules, tacrifces for ostentation. 17 

1 lie rtlmve clc^cripticn is r.f those who Jiave no touch of 
religion i« them. il«t there are niher men of Asuri 
tendencies who ■nas'tuctade m Ihc garb of reltgiou. ' 

Civeu to egotism, power, insolence, lust and wrath these 
aaliciont people bate Me (residing) in their own bodies and 
those of others; ]g 
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Tlese balers wbo are cmel aed tbe cost depraved of 
mca in the world, 1 throw pcrpctnall]r iatoAsori wombs only* 

Th'c Papa Yonis spolccn rf m 9-32 are Uie Asuri yonis 
meniKined here. Sri Krishna proceeds to describe the causes 
of tins Asuri trend in man: 

Getting info Asori wombs biiih after birtb, without 
reachiog Me at all, 0 Kooteya, these deluded (men) sint 
down to the lowest depths from there. 20 

This gate to bell, which is desirnctive of the sonl, is 
three-fold; viz., Inst, wrath aad greed. Therefore one should 
abandon these three. 21 

^ Liberating himself from these three gates ct darkness, 

0 Kounteya, man betakes to what is good for his own soul 
and then reaches the highest destiny. 22 

He who discards (this) iojunction of the Shastra (the 
science of Buddhi Yoga of the Cits 9-3) aud acts under 
the impulse of desire does not reach perfection, nor happi- 
ness, nor the supreme destiny. Z3 

To eschew lust, wrath and ^reed and to take to the 
qualities of lie Diiri trend spoken of at the beginning of 
the Chapter are the final conclusion of Buddhi Yoga in the 
Gita. He who ignores or rejects this maxim of the Shastra 
(science) and follows his .own de'sires, will not attain to 
happiness or salvation. 

The tern Shastr.a in this verse ts understood to mean, 
whatever is in vogue under that denomination. It is 
necessary to take exception to Ibis here. We thmk the Gita 
does not take responsibility on behalf of any other Shastra 
but its own. The Shastra which is here meant is unmistakably 
what has been explained to Arjuna in tbe first fifteen Chapters 
of the Gita as a suprentc secret, as Adbyatma. as Buddhi Voga 
inclu>b e of Jnana and Vijnana. This science was specifically 
named the Shastra at the end ot the fifteenth Chapter.. 
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That Shastra — the Gita Shastra alone is meant here — no 
other. 

Therefore (this) Sbasira (telenet of the Gita) is your 
authority for decitiing vfhat ought to he done aod what ought 
noti. lowing (this) do you Karma (actios) is this world as 
laid down in the ordinanees of (this) Shastra. 24 

Therefore this Shastra — science of Buddhi Yofta in the 
Gita — should he the authority for decidinpr what ought to be 
done and what ought not. Arjitna should know the tight 
way of doing actions laid down m this Shastra and carry out 
his duties in this World. Viewed m this light his refusal to 
fight IS egoistic and improper. 

END OF SIXTEENTH CHAITLK. 


SEVENTEENTH CHAPTER 
Introduction: 

One should not set about doing Karina will) egoistic 
motives. This is an advice quite acceptable to Arjuna’s 
Satvlc nature. But he has now discovered that tjiis simple 
truth is also the foundation for Sri Krishna’s unique and 
sublime science of Buddhi Yoga. In this science the word 
Kama connotes egoistic desire. In principle, the giving up 
of Kama means the giving upof Egoism. And this has to be 
given up absolutely. This complete suppression of the 
ego- sense appeared impossible toArjuna in his state of iiiind. 
For though he had objectively gcasped the theory and 
principles of Buddhi Yo^a, he had yet to acquire subjective 
competence to live up to them. His mind was, therefore, slili 
diffident and was looking foran easier way of deliverance. 
He had not forgotten Sri Krishna’s statement that iJuddlti 
was superior to Karmr {2-49) lie naturally thought that iiwis 
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easier for him to devote hi's Buddhi entirely to the Puru- 
shottama in all the plenitude of faith he was capable and 
thereby secure Sri Krishna’s grace rather than engage in 
Karma without the ego-sense. If this was possible, he thought, 
itwouldnot be arduous. This is the psychofogfcal back- 
ground of Arjuna’s query here. 

Arjiina said : 

0 Krishna, the devotian of those who discard the rule of 
the Shastra (science) but worship with foil faith, (is it) 
of Satra, Rajas or Tamas? 1 

Arjuna now accepts that he should not five up Karina. 
He Vnows that if intense devotion to the Lord Sri Krishna is 
united with Karma, Karma Voga taught in the Gita is 
achieved. Why not then be intensely devoted to Sri Krishna 
and deserve better of Him ? Why entangle himself in 
Karma which is after all the unessential element of the two ? 
If this be possible the problem for him is solved. 

The Lord said : 

In the embodied, faith which is inborn id their natore, 
is three fold — Satvika, Rajasa and Tamasa. Listen abou 
this (faith). 2 

Faith is indeed saving. .And Uiat faith should intrinsically 
be faultless is also natural. This is why in speaking of 
belief in Buddhi Voga as the Law, the Lord promised 
Arjuna that it can save him from great fears (2-^0) , .also, 
once begun it can lead him by sure steps to the highest 
goal and the least effort in it brings its own rewards. But 
in the ordinary man faith is never met v\ith m its pristine 
purity. It is mingled with his natural trends (Vrilti) and is 
seen encrusted in the form of one of the qualities. 

Faith, in every one, is in consonance with ones 
prcvailios Cana. 0 Oharata. The man consists of his faith; 
what his faith is, he is even that. 3 

Thus a man’s f.aiih is his Sats-a — llic nm'f powerful 
iuburtt Guiia in him. How the jilay of the three qualities 
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proceeds in a man has been explained already (14~10). 
Tlieir rise and fall follow a law of rotation ; and vhile one 
Ouna rules the other two arc subservient to it. 

We have seen that one of the qualtiies holds sway even 
at birth in every Kshetra as a result of previous conservation. 
The play of the three Gunas for the time being goes on 
under the pressure of this pre-established Guna -which is 
known as the Satva of the man. The good or bad points 
in a man's faith depend on bis Satva. A man’s natural 
inclinations are determined by this Satva in him. Therefore 
all his ideas and feelings follow hw Satva. Indeed, a man 
may be said to be this Satva or faith personified. He can 
never exist without faith. As his faith is, so is the man. 

Men of Satva worship the Devai (Gods), those of 
Rajasa, Yahshas and Rahthas as (demigods aod demons) i 
others of Taoas worship Pretas (the dead) and the tribe of 
Bhutas (spirits). 4 

The moat important use of faith in a man is to 
direct his mental and physical tendencies to incline towards 
God , and this inclination again expresses itself as the spirit 
of worship of objects which appeal to him as embodiments of 
his ideal. 

Those men who perform severe austerities, not eojo'ned 
hy the Shastra (of the Gita), out of vanity and egotism and 
carried away hy the force of desire and passion, 5 

And who bereft of ooe-pointedoess of B.uddhi, torment 
the aggregate of (elemental) beings in the body and Me too 
dwelling inmost, know them to be of Asura resolves. 6 

Worship IS possible only it the spirit of seU denial 
*s present, self dcnnl follow, ones failh .and shows itself as 
cither Sstvic, Rajssicor I’lmasic. Those who are eg')lI^tIC, 
ostentatious and lustful do horrid penances disapproved 
by the Shastra. They care not for Sri Krishna the I’uru- 
sholl.'tina ; and are devoid of Chetas — one-pointed Euddlu. 
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torture not only the[over their own bodies as masters and 
They exercise nuthorityJlelements forminjj these bodies bnt 
even Sri Krishna who resides in them as their companion. 
The Sacrificial resolves of such men, even though made and 
carried out in faith are Tamasic. 

Even food liked by men (of the three natures) is cf 
three kinds. Similarly also Yajna, Tapa and Dana, listen 
to this, their distinction. * 

The embodied sou! is placed under the influence of th® 
three Gunas. Besides, the I’urusba has the pressure of hiS 
inborn Satva influsneinc him. Thus the entire activities of a 
man arc engrossed by the three qualities. Food, Yajna, Dana 
and Tapa, all these present themselves in three different 
qualities. Of course the faith m a man guides ali these 
activities and, as already stated even faith is of three Linds 
(17-2). Sri Krishna proceeds to explain these different 
catagories. 

Foods which increase vitality, energy, strength, health, 
happiness and affection, which are deficioos, hiand, sobslantial 
and agreeable are liked by tbe Satvika. S 

Sri Krishna’s purpose in giving this description of foods 
here is not certainly to place the articles themselves in 
separate categories according to the qualities they breed. 
The Satvic quality does not refer to the articles as such here 
but rather to the man’s attraction for them. Because his 
tastes are Satvic be naturaly chooses nourishing foods which 
build both body and character. Were u not so, no amount 
of mere consumption of Satvic foods can make a man Satvic. 
For, Satvic foods can be had even ly the Kajasic or Tamasic 
and they would relish them no less. 

Foods wbieb are bitter, soar, saline, over-hot, pongeal, 
dry and bamiiig are liked by tbe Rajasa; these caose pain, 
grief and slekBess. 9 

That food which is tlalc, iutipiJ, pvlriJ aad cooled 
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over>nig]it, wMcK is evea from leavings an^ is unclean is 
liked b]r the Tamasa. 10 

That sacriiice is Satvic, which is offered, hy those who 
have no attachment to the fruit (thereof), in occordance with 
the Shastra (of the Gita) and with their minds decided that 
that should he given as a sacrihce. 11 

That sacrifice which Is performed with an eye to the 
fruit or even for ostentation, know you that to he Kajasa. 12 

That sacrifice which tt not according to the rules (of the 
Shastra in the Gita), in which no food is distributed, no 
Mantras (chants of faith and power) are recited, no gifts 
are given and which is done without faith is said to be 
Tamasa. 13 

Worship of Gods, of the twice^horn, of the teacher and 
of the wise, purity, straightforwardness, Brahmacharya and 
non*violence ate spoken of as amUsity of the body. 14 

Speech which does not annoy— true, agieeahle and 
beneficial, application to the study of scriptures as well, are 
spoken of as anstetity of speech. IS 

Serenity of mind, geotleoess, silence, self.restraint, 
purity of emotions, these are spoken of at austerity of the 
mind. 18 

These three-fold ausirrilies performed in supreme faith 
hy men who are not attached to fruit; iu an attitude of 
(Bnddhi) Yoga (fi-lT, 18) are called Satvika. 17 

That austerity practised for gaining reverence, honour 
and worship and with osteDlation it called Rsfasa; it it 
fleeting and transient. 18 

That austerity which » performed under stupid notions 
hy torturing one’s self or for destroying another is called 

Tamasa. 19 
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Charity given as a daly to one from whom no return 
is expected, and discerning the proper time and place and 
worth (of the receiver) is considered Safvika. 20 

That which is given as a rctnra for favoors received 
or in expectation of a return or grudgingly is considered 
Rajasa. - 21 

That given to unworthy persons without regard to the 
propriety of place and time or disrespectfnlly or contcmptnetiilf 
is said to be Tamata. 22 

The mention of Brahma is made'lhree-fold as ‘Om Tat 
Sat.' By him were created of old the Brahmins and the 
Vedas and the Yajaas. 23 

The entire output of permissible or imperative iCarma 
in the life span of a man Is viewed by the Gila in two aspects, 
“Ahara (actions for tbe maintenance of body) and Nlyata 
(actions for the purpose of Vajna, Dana and Tapa). These 
Karmas are in every case influenced by the Satva inborn jn 
the individual. This is again affected by the fluctual'og 
piay of the three Gunas (qualities) during life. Thus Ahara 
and Niyata Karmas come to be of three kinds. These have 
been dealt with in detail so far. 

In the course of these explanations the mention of 
Ilrahnsa seems abrupt and digressive. Ilut this b.as a 
significance The nature of Brahma is spoken of as .Achintya 
(inconceivable), Avyakta (unraanifcst), and AvikaO'-’ 
(Changeless) and Nirguna (without the qualities). According 
to the Gita this is not quite corrtet. The original ^.Atmic 
nature (the Self) is indeed such and properly so described 
but not the Brahma. In Sn Krishn a's view Brahma s 
natural capacity for producing Karma is more iiiiport.ant 
than all the other attributes above mentioned. He cTists for 
producing V'ajna and Vajna is bom of Karm.t. He, therefore, 
ever lives in and for Karma I3-15>. ’Ihe Cita postulates 
that all Karma whether good or bad, due or not dtie, 
proper or improper, is part of and contained in the Brahma, 
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In fact, he is the source of all Kanna. His Karma nature 
is, therefore, of essential importance in the science of Buddhi 
Yoga. This Brahma has been denominated as ‘ Om Tatsat ’ 
in Vedanta for other reasons. But Sri Krishna demurs to 
them and here advjsedly interprets that appellation as 
equally appropriate for and fully significant of Brahma’s 
Karma nature. The mention of Brahma here is, therefore, 
apt and pertinent. 

Therefore acts of Yajsa, Dasn and Tapa (tatriiice, 
charity and austerity) prescribed for the worshippers of 
Brahma always commeace with the utterance ‘ Om.* 24 

Brahma Vadlns are those who conceive of Brahma as the 
all in all, arrong whom the Gita does not include itself. 

Without aiming at the fruit various acts of Yajoat Tapa 
and Dana, naming these as Tat are performed by those who 
desire redemption. 25 

The Mantr.a which is ‘ Oin Tat Sat ’ has .1 meaning for 
aspirants who desire to reach the Overlord rurusholtama for 
achieving salvation. They do not aim at the frut^ of their 
various act.<s of Yajna, Dana and Tapa but dedicate them 
to the Purushotlama. Karnias thus done by them exclusively 
for the sake of the PuiusboUama are spoken of as Tat by 
them. 

The word Sat is ased in tbe sense of righteousness or 
goodness (as a motive) and in tbe case of a good deed 
also the word Sat is used. ZG 

The term Sat nreans to them Satbhava (Truth) or 
Sadhuhhava (goodness). Any other Karma which is proper 
and just is also called Sat by tliem. 

In Satbhava there IS not only goodness hut also faith 
and devotion. All these together indic.aie what the Gita 
means by the term Sat. In Brahma it >s his infallible 
regard for the I’urushottania, In the )ivas it is faith and 
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<lf%'otion which hrinc mere -goodness into line with the 
attitude of Brahma. Sadhubhai'a, on the otlier hand, is mere 
goodness. Sathhava, as it c.in be obvic-usly seen, is God- 
ward but still too weak an attitude to be included in 
ronfirmed Tatbh.ava— which is e\'er B r the Purusholtama 
alone. 

Stetdfastaeis in (the portnit oO Vnjaa, Tapa and Dana, 
it alia called Sat. Even action done for the sake of 
it called Sat. 27 

In all Karmas called Tat there is a consummate 
aspiration for the Overlord. In those called Sat there *s 
faith and devotion besides goo'dness, or mere goodness 
When there is mere goodness in Karmas it refers to the 
doer’s motive of Dana (benevolence) and Tapa (self-sacrifice;, 
which is without the plenary outlook prescribed in the Cita 
for these Karmas. They are, therefore, AvidhipnrvaKa 
(irregular) and due to Ajnana (ignorance) of a sort, 
in appreciation of the goodness of the underlying monve 
these are still n.amed Sal. An act done vith this moli« 
may succeed or f.aU. In either case because of the doer .s 
earnest effort with a good mothe it is called Sat. 

In short, the distinguishing characteristic of a Karma 
which may be called Sat is the purity and goodness of the 
doer’s motive. Roughly the perfect attitude described m 
the eighth verse of the 12th Chapter can be taken to^ refer 
to Karmas called * Tat.’ And the attitude described in the 
verses following (from 9 to 12) may he included in the 
Karmas called ‘ Sat.' 

Whatever it tacrifierd, whatever it given and' whatever 
antterily it practised or it -done witboot Skraddba (faith) 
that it called Atal. 0 Arjtua, it it of co oie here or 
hereafter. 25 

• Even the least of Karmas done with a good motive 
never goes in vain. It helps the doer commen^ur.itel)'* 
This is tl*® teaching of BaddhI Yoga. Hence we have been 
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U'Ul ilial Ihc kn'it <>f efforts in a goo{l ca«sc a»d whh 

a poo:} motive »iiny lie inchidcc) in Kartnas callt«l S.it. 

I^ut even frr causes apparently gnort but actually bad 
In frotive, Katmas are done osttn'.bly as Vajna. Uatia anil 
Taps for the saVc of ti.o e and fame. These are totally 
devoid of faith. Such Karnrs, preat .ns fuay be their 
reputation in this world, should still be 1 nown as Asat. 

tS’H or St VI NTtfKlI! ( II.tlTt 


EIGHTEENTH CHAPTER 

Arjnna sniel : 

1 triih to know, 0 Kriskoa, about tb^ priDCiple or 
Sa&yata anj alto of Tyaga ((be dittiocliOB btlween (bttn) 
separately. f 

Arjuna has a doubt 5n h»s mind about the distinction 
between Sanyas.n and Tyacn. Cmnc up Karina is not 
Sanyasa. Still in Sanyasa there is sniue-lhiUK to be Riven up. 
He has to give up Sankalpa to achieve Sanyasa. He has to 
give up the fruit of his actions as the second best of Sanyasn. 
He knows all this quite well now. His question about 
Sanyasa here is not to koenv what the rvord nieans. For, 
that explanaliVn was given m full alre.Tdy (5th Chapter). 
But in the foregoing Chapters Sri Krishna has mentioned 
what has’to be given up in doing Karma once as Sanyasa 
and again as Tyaga. Though Ife has used these terms 
apparently without a difference in their meanings, still 
Arjuna has felt that Sn Krishri.a comeys a subtle 
distincUon in the use of these terms, Sri Krishna is nearing 
the end of His explamatinns , and Arjuna wants to know 
definitely tlic distinction, if any, in the meanings of tliesc 
terms. Hence Ids question. 
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The Lord said : 

The wise tindersiand the giTing op of Kamja Kannas 
(actions done with the ego-sense in respect of both Sanhalpa 
and Fhala 6-24) as Sanyasa; the discerning declare the 
renonciation of fmit of all actions (Fhala only) as Tyaf»- 2 

The term Kaniya Karma is rariously understood, 
some it is understood to me.an any Karma done with the 
desire for its fruit. Others take it to mean the Kamya 
Karmas as classified by the Mimamsakas, who divide all 
Karma into four catagories, S'lr., Niiya XaimitUka, Kamy^ 
and Kishiddha. 

In the Gita-Rahasya by Lok : Til.ik, all Karma has 
been put into two categories: Kamya those done with 
desire and N'ishkama those done without desire. Stin« 
are afraid, the meaning of the term does not become cle.ir. 

A Kamya-Karma which is usually done with desire, if done 
without the desire, is assumed to amount to Nishkama. We 
fail to sad how this can be the meaning of the Gita. IwCt us 
take the example given by Lok • Tilak : The ceremonial 
sacrifice called Putrakamcshii is usually performed by those 
who desire an offspring. This is a patent Kamya Karma. 
But if one performs the same sacrifice without the desire for 
offspring, it is said, it amounts to Nisbkama Karma. \Ve 
fail to understand the difference between performing a 
Kamya Karma without the desire fer fruit and giving it up 
altogether. We are at a loss to knew the exact principle 
involved in the difference, if there be any. Beside<;, Sfi 
Krishna, we think, has not left us in doubt about H>s 
meaning of the terms. 

The cause of desire first arises in the senses due to the 
attraction for their objects and manifests itself in the Buddhi 
through the mind. The Gita lays down the principle that 
the Buddhi is resposihle for any decision it takes m respect 
of desires communicated to it and not the mind or the senses. 
Though the Buddhi takes cognisance of the desire, the 
power which moves it to a decision is the ego behind it. 
Thus the responsibility for harbouring desire rests ultinmtely 
on the ego and not even on the Buddhi. The purpose of the 
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given op ns evil (being tbe sonrce of bondage), while 
others say that actions for Yajea, Dana and Tapas should 
not be given op. 3 

Hear yon My definite opinion abont this Tyaga, 0 Arjona ; 
for Tyaga is said to be of three kinds. ^ 

Action for Yafna, Dana and Tapas shonid not be given 
np but must sorely be performed; for Yajna, Dana and 
Tapas are pnrifying for the wise. ^ 

Moreover, these actions, 0 Arjona, shonid be done 
withoot egoism (5*8) as well as withoot a desire for frost 
(2.47). Ibis is My best and definite opinion. ° 

Yajna, Dana and Tapa should be done with a sense of 
bindln;; duty. The giving up of attachment to Sanga and 
Phala IS very important; for it Is qoite possible do them 
without renouncing attachment. Even then it is not 
objectionable but inferior in spiritual results f3*IO, 13). 

But giving np of Niyata (ordained) Karma (Yajaa, 
Dana and Tapas) is not proper. Tbe giving np of that 
under v delusion is considered' Tamaia. ' 

Yajna, Pana and Tapa are Karinas ordained for man. 
We should understand them as ordained by God, not by any 
conveniently picked up Sastra of popular fancy. Niyata 
should mean that which is prescribed 1>y the Creator for 
His creatures. If we must ihmk of .a Shastra in this 
connection we can only fall back on the Gita Shastra, nn 
other. 

It is interesting to know how Yajna, Dana and Tapa 
are to be considered as Niyata Karmas for the Jiva. 'I’liese 
terms convey, to our mind a definite and fundamental 
conception in the Gita. Every being in Creation lias three 
distinct relations in life. His relation to his Creator is the 
first. His relation to other beings of the cosmic fratennty 
is the secoud. His relation to bimvclf is the third. 'Ihesc 
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relations, respectively, impose on him three different 
responsibilities which o-iunt as the Lest and most essential 
for hij spiritual •wcll-beins. These have been named in the 
Gita, Yajna, Dana and Tapa advisedly and aptly. 

Duties which are incumbent on the individual in his 
relation to the Creatoi — God — are named Yaina. In Yajnas 
oC this kind, the form of the action is not of the essence, bnt 
the motive of the doer, .^ny action, however insignificant, 
'meant exclusively for the Puruaholtama and dedicated to 
tiini becomes a Yajna. Absence of the ego-sense in the 
doer either in the execution or in the appropriation of the 
result and a voluntary resignation of these in favour of the 
I'UTushoUama ate the characteristics of such a Yajna. The 
cgn-sense may be retained and the result of the action may 
be meant for the good of all beings, the doer himself being 
personally disinterested. Such actions are called Dana. It 
may not be within tlie capacity of a )iva to achieve either 
Yajna for the Overlord or Dana for His cosmic fraterinty. 
Kven then he can make good use of himself. He should 
harbour good motives and engage in good deeds. They .ire 
said to be good (Sati provided the doer is without self-interest 
in them and they are the result of Tyaga — sacrifice and 
self-denial on his part. Such austere practice of self-denial 
is called Tapa. 

From the foregoing explanations it will be seen that 
Tapa IS the foundation — the very basis — for the achievement 
of all the three cardinal duties devolving on man, ^^etc 
self-denial, it ts true, is obviously too low an achievement; 
still without it the others, viz., Y.ijna and Dam are hard to 
achieve. Not only this, as the capacity for self denial (Tapaf 
grows in man, he begins to realise clearly his duties in 
respect of Yajna and Dana. Therefore Tapa is the source 
and basis of all virtue. Those who would strive fnr 
an ideal and virtuous pattern in life in themselves or for 
the community or for society whether they .look to ancient 
or modern ideals for inspiration, shou'd realise this truth 
that self-denial — ^Tapa — is the foundation of success in their 
efforts. When the impulse of self-denial in ma.n is totally 
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dead he hu^s material ffain ant! happmess as the highest 
ideals of Truth. Ecolism becomes enthroned as in the 
Charvaka school. Jlut to seek happiness in the absence vf 
I .ipa and Tj'aca is to invite misery. The re'action inevitably 
follows until, chastened by agony man again begins to wahe 
up to a sense of the right ideals of 'J’apa .and Tyaga. 
Egotisni in him, after struggling to live, gradually dies. 
Hts vtsioQ becomes broadened and enlightened; and he 
thinks nf benevolence and begins to appreciate work for the 
good of others. Thus Tapa .and Tyaga are siting elements 
of human nature in all states of life. Therefore Xiy.sU 
Karmas, Yajna, Dina and Tapa can never be gii-en up with 
immunity. An attempt to abandon tlieai under a delusion 
is Tamasic. 

The giviag op of aclioa from fear of bodily luSeriog* 
because it it paiafu] it Rajasa Tysya. By tbit one eerer 
obtaiat tbe fruit of Tyaga. « 

When ordained actios is done as a doty wilboat egoist 
and tbe desire for fruit, that Tyaga is regarded as Satvica. 9 

The Tyagi wbo is imboed with 5alV3 and bas one* 
pointed Boddbi, and whose doobls have been destroyed, 
does not bate a disagreeable action, oor does he become 
attached to an agreeable one. 10 

It is not passible for tbe embodied to give up actions 
entirely. He who gives up /mil of actions is called a Tyagi. 

Tyaga should not be (akcii to mean giving up of Karma 
altogelhi^. As marl has abody to luaiiitain, this is not possible 
for him to do. 

The fruit of action which if tbrce-foTd, agreeable, 
disagreeable and mixed, aernes alter death to those who are 
not Tyagis; but lo tbe Sacyasis never 

Those who do actions without 
Sanyasa, meet with agreeable, dUa 
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after death. This is the result of bondage which all actions 
done with desire indict upon men. Their subsequent 
manileslation through births is only a further resuU of that 
bondage {I3~2i). llul to those who give tip Sanga and 
I'hala in a spirit of Sanyasa there is no bondage. 

Arjuna's question in the first verse of this Chapter has 
now been ansN\ered. Sanyasa and Tyaga arc indeed distipct 
but they arc altitudes equally beneficial tn the Jiva. 

Leara from Me, 0 Arjona, of there fire caoses wbich 
are rntatioaed in tbe Sankbya Sbastra (the Saskbya school 
of Philosophy) for the fiuitiOQ of all actioss. 13 

From Arjuni’s question re : Shradhha (faith) at the 
beginning of the 17th Chapter, Sri Krishna realised that 
there was a hiatus in his explanaiions. He had taught that' 
Prakriti and its Gunas were the cause of all actions, liut 
Arjunawas not satisfied because he failed to grasp the 
manner in which they worked to produce results. To 
indicate this process Sn Krishna pointed out that familiarity 
with the qualities breeds a trend fVriiti) tn man. This trend 
in him IS called Saiva. Saiva m its lurn moulds his faiih . 
and faith is everything in a man. Thus Satva and faith 
conjointly shape a man 'si ife m all particulars, secular as well 
as religious. Having made this clear to Arjuna, Sn Krishna 
was proceeding with explanations of the three aspects of 
faith as they affect a man’s habits re food, Yajna, Dana 
aiidTapa, Arjuna, to have his lingering doubt about the 
distinction between Sanyast and Tyaga cleared, inieirupted 
the course of the teaching with his question at ihe coinnience- 
nient of this Chapter. This doubt has been cleared and 
Sn Krishna now resumes the thread of His explanations. 

A thoughtful reader of the Gita will have observed 
th.n Sri Krishna first expounds a point m its theorical aspect 
and then proceeds to explain Us practical implications. 
Thus he sets out here the Saukhya theory on the causes 
which produce action and proceeds to explain each as it is 
affected by the Gunas. There arc five ingredients which go 
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to make up the cause of any action according to the Sankhya 
School. These are r«ra\ even froTt the standpoint of the 
science of Buddhi Yoga. Arjuna should therefore get 
to know about them from Sri Krishna. 

The place, the doer, the varioas means (adopted), 
the rarions separate moTemenls of action; and Daira 
(proridence) here is the fifth (canse). 14 

Whatever action a man besins to do, hy the Body or 
speech or mind, whether it is right or otherwise, these five 
are its casses. 15 

We should understand here by right Karma that which 
is not antagonistic to one’s own .spiritual good and that of ail 
uther beings. Any Karma which is so antagonistic i» 

, Vjpariia or adverse (i6-221. Kfght or adverse Karmas do 
not mean her* Karmas classified as such by ready* 
made Shastras. 

This being so. he of impaired iotelligenee who, doe la • 
unenlightened Boddhi, thinks bisself as the soie doer, sees 
not (truly 14*10). IS 

It is usual for man to appreciate the first four causes of 
action mentio-jv’d here as true to Hk experience. The fifth 
and last cause D.iiva — Providence — «» either rejected by him 
or only nominally rec ►gnis-d. \\*hile doing this he believes 
hinisel/ to be the doer. His Jtuddfai has already succumbed 
to the influence of th, mind and senses and readily absents 
to join in their orgh-s without the least show i.f protest. 
The truth about the huh Cause, vir.. Providence is neither 
realised by him nor even sought. 

He who has not the feeling (viz.) "I am the doer”, 
whose Baddbi is naattached. ihongh he kills these people, 
neither kills nor saffers bcadage. 17 

But this fifth cause, Dafra. is not, really speaking, so 
veak as he tniagiacs it to Lc. Not only the Gita declares, 
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that thii Daiva is the coaifietling po^CT which either yields 
to or withholds from every act the desired result. The 
Power to achieve results, it postulates, js not vested in the 
doer but »n this Divsne njeticy. The Gtta's advice to the 
doer is “Gnc up your &cn$e of egoeiitjrejy in doing ac:ions, 
let not your Ruddhi become attached to either Sanga or 
Phala , make it une-pomted and oriented to the spirit of 
Adhvatiua.” Having done this Afjuna i‘»ay without 
hesitation kill all the warriors assembled there and still 
remain immune, the non-dner of the act even as Sii Knshna 
the Turushottama. For, if he can accomplish the act — 
he will be the toolin the hands of that Supreme will, the 
fifth cause Daiva> which has decreed the event (11-35), and 
assumes responsibility for it. 

Jnazia (knowledge), Jneya (that which is to be known) 
and Parijaata (the knowee) eotnprue the three fold motive 
eanie of action. Karaoa (iaiimmeBt), Karma (Physical action) 
aad Kacta (the doer) are the three*{oId material caose «( 
action. 18 

If we analyse the cv>nstttuent causes of an action, they 
fall into two groups, viz., motive causes and materia) causes. 
The first group relates to the Purusha and the second to the 
Praknti. These are named, respectively Karma Chodana 
and K.'vtma Sar.graha Lach of these groups may be again 
subdivided into three other denominations. The Chodana 
group into Jnana, Jneya .md Paninata and the Sangraha 
group into Kar .na, K.'irma and Kariru. 

The Puiusha whom the motive of the action stimulates 
into activity is the Parijnatru (knnwer). The object he 
aims at is the Jneya , ihe motive which leads and guides the 
kiiDWer in the execution is Jnana. 

KartTu IS he who wills and executes the act, the sum 
total of bis efforts in execution is called Karma , the various 
instruments he uses are called Korana. 

Jnaoa, Kanaa and Kartrii are (each) stated to be of 
three kinds in tbe Sankbyn philosophy, on acconot of the 
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(t&ree) modes of the Gtuias; do yon hear (from Me) of 
them also as ihej are. 19 

Know that knowledge to be Salrtea by which one sees in 
all the (apparently) dirided beings the one nndirided ahsolate 
Bhava (principle). 20 

Bat that knowledge which (merely) apprehends diBerent 
Yarieties of Bhavas in all beinfs as separate, know it to be 
Rajasa. 21 

Bot that koowledse which engages itself in one action 
as all in all, which is wilbont reason, emneons and tririal 
is said to be Tamasa. 22 

Rajastc knowledge does not take into account the 
principle at the centre which unites the whole of creation 
into a single fabric, but recognises other interests than its 
own. Taniasic fenowiedge ignores everything— *the principle 
at the centre and even the multiple beings— to gain its own 
paltry interest at any cost. 

An action which is Niyata (ordained) and done withoni 
attMchmeat, withoot lore or bate, by oseoot desirous of frsh 
thereof, ts'said to be Satrica. 23 

Bot action which is done by one striving to obtain a 
desired object or with the cgO'sense (predominant), and with 
great effort is called Rajasa. 24 

That action which is begun tfarongh delusion, reckless of 
conseqaeoce. of loss, of iojory (iavoWed) or regardless of 
one’s own ability, that is said to be Tamata. 25 

The doer who is nnattached (and) witbont egoism, (hot) 
has enthnsiasm and persercrance, whom success and failore 
affect not is said to be SafTiea. 26 

Tbe doer wbo is passionate, desiraos of Ibe fruit of 
action, greedy, violent, unelean, prone to joy or grief is 
said to be Raj'ata. 27 
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Tbe doer who it uoSt Tutsnr, banflitp, dlthooett, wicked, 
rindolest, ditpirited aad procrattmattBS it i&td to be Tematft. 

Do fon litleo (bow) to the tbree>fotd variatioas o( 
IBaddbi (inteUetO and Dbtitt (pmeverasce) dae (to tbeir 
tabjecttos) to the Guoai. 1 will detcribe tbem (allf aad 
teperately. 29 

That Buddbi wbteb kaowt what to do aad what oot to do, 
wfaat are proper and improper aclioBt, what it fear and 
fearlettnett, what bindt and wbtt redeems is Satvica, 

0 Partba. 30 

That Buddhi by which oae iacorreetty perceives 
TighteousBets and uarighteontnett, action which shonld be 
•done and attioa which ihoald not at all be dooe is Rajata. 

. The Rajasic Duddhi has an mteresl in knowing which 
is Dharma and which is not ; not only this, it eager too to 
hold to the right Dhnrina. Out due to its Raiasic tendency, 
It often errs in us judgement of what is right Dharma. 

That Baddfai which enveloped in ignorance tees nn- 
•Tighteonsness as righteousaess aad all things in a co&trary 
way is Tamasa. 32 

The Tatnasic Buddhi knows thu then* is such a thing 
asOhariia. But being Tamasic it is incapable of judging 
■which IS Ute true f>v right on-. Therefore it presumptuously 
thinks thit its wrong conduct is itself the bjst Dhirma. 

The unsweevtag Dbriti (perteveraace) by which one 
suttaiQS the actions of Manas (mind) Prana (vital energy) 
and the senses in a spirit of (Buddhi) Yoga that Dbriti is 
Satvica. 33 

That Dhriti by which one, who with strong attachment 
to the fruit as suits the etcasioo, sustains in himself (the 
aspiration for) Dharma, Kama and Artha (virtue, desire and 
-wealth) is Rajasa. 34 
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, That Dbrili by which a stupid man does not give up 
'sleep, fear, grief, despondency and vanity it Tamasa. 35 

And hear now from file of the three varieties of 
happiness : that in which one takes delight by practice and 
by which the end of sorrows is reached, 36- 

Sri Krishna proceeds to speak of the three varieties of 
happiness. A man’s sensual nature finds no pleasure in 
devoting itself to God. But there is no other means by which 
sorrow can be evaded except by surrender to God. Love 
for the Overlord can be attained by practice (12-9). How 
to practise it has already been explained. (6~25, 26,35, 36). 
Therefore the practice mentioned m this verse refers to love 
for the Overlord. The happiness which this kind of practice 
begets m man (6-2l) can eradicate sorrow. 

That (happiness) which in the beginDiag^ is like Boison- 
hot in the result as nectar, is said to be Satvica born 
is) of peace, realised through the devotion of the Buddhi 
to the Atma (Oversoal 2*66). 3* 

Happiness boro of the contact of the senses with their 
objects, which in the begianiug is like nectar, but in the 
.result like poison is known as Rajeia. 3S 

Happiness, which in the beginning at well at in the 
resnlt deludes tbe soul (Pnnisha) and is boro of sleep,, 
indolence and error, is said to be Tamasa. 39 

Neither on earth nor in beaven nor again among Gods 
.is there any being wbicb is free from tbe (inflnence of (he) 
{three Gunat born of PrakiiCi. 40 

Of Brahmanas and Kibatriyas and Vaisbyas as also of 
Shndrat, 0 Paranlapa, tbe Karmai (ordained duties) have 
been apportioned according to tbe Gunat born of their nature. 

In Gods creation everything is based upon principles. 

'i he working of the Gunas has been ordained and organised 
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in the individual and the universal in rhythmic order. The 
diviiion of works for the Brahmin, the K^ha^riya, the Vaishya 
and theShudraniay be Instanced as an example. These 
divisions have been made with a view to the conservation of 
special qualities in each. 

Inner peace, restraint of the senses, austerity, cleanliness, 
foTslveoess and alto uprijIitBest, Jnana aad Vijaana, belief 
in God, these are inherent in the Karma (assigned to) the 
Brahmin. 42 

Bravery, spiritedaeis, tenacity, thill and also not fleeine 
fiota battle, gentrotUy and failb in God are inherent in the 
Karma (assiened)iQ the Kshatriya. 43 

AgrienUnre, protection of cattle and trade are inherent 
in the Karma (assigned to) the Vs>ishya. Service (of the 
'Others) is inherent in tbe Kama (assigned to) the Shudra. 44 

Iswara Bhav.a m this verse is usually understood to 
■mean the spun of governing and authority. This does not 
seem to be right. We doubt if gorerning can be conceived 
of as a Bhava. We think Iswara Bhava is used here in 
antithesis to un-l5w.tra Bhava . what the latter term conveys 
is quite clear in 16-S. Therefore Iswara fihav.i should mean 
"belief in the Overlordship of the Purushottania over creation. 
This seems quite evident, for, all other qualities of the 
Ksh.atiiya are Rajasa and can only be rendered Salvica 
under the influence of belief in God. Really if one wielding 
the authority of kingship forgets that he is himself a servant 
of God it is due to T.anias in him. This is why Iswara Bhava 
has been mentioned here as one of the qualities of a 
"Kshatriy.a. Besides it is not given to every man born as a 
Kshatrtya to rule. Therefore governance cannot be said tO 
be a Kshatnya attribute. In the case of the Brahmin not 
only belief in God but also Vijnana, knowledge cf his 
spiritual relation to the Overlord, is necessary. Belief in, 
God is similarly necessary for the Kshatnya also but not so 
Vijnana. 
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Each majB deroled to his own Karma achieves perfeciien^ 
Listen how one intent on ones own dntf obtains perfection. 45 

In the above four verses the char.'ictensii’c quaiities of 
Karma prescribed for each of the four Varnas have been 
described in a practical and tough manner. We should not 
assume that in this reference the Gita goes back upon all its 
deep and sublime principles already taught and wants to 
back, up the arrangement of Varnas as we see it to-day, 
as the best of its teaching. The object of the reference to 
Varnas here is to show how that arrangement fits into 
Euddhi Yoga. 

Human nature is the field for the play of the qualities 
of Prakrit]. Their play results as Satva in every man in its- 
cumulative iafluence on him. This is the process In which 
Prakrit! uofolds itself in him. 

The nature of man enmeshed in I'fakriti, when it 
awakens to its nan Satric potentiality realises that Shradh* 
(faith) is the first step on the way to God. This faith later 
developes into Bhaktt (devotion^. Yoga and Vijnana. 

In these verses actions which bespeak of the qualities 
to be conserved by individuals of each of the Varnas have 
been broadly nieniioned. These individuals arc required If* 
keep them in view and to perform and dedicate them to ihe 
Purushottaina. Others who have niasiercd Euddhi Yoga, 
however, will rather be guided by their plenary knowledge 
of prinaples than by this rough rule of duties, in whatever 
they do. Their Kannas will always be Niyala — Vajna. Dana 
orTapa. They live unattachrdly ev<r di.scliargmg iheir 
Niyata duties by their body, mind and speech fS-llk Of 
course, there is no exemption contemplated !< r them from 
the Varna - ordained duties, in the Gita. N«>r will ihr y 
seek an escape from them merely for evading them. Eut if 
their vision of Euddhi Yoga points to them a desi.Hion 
/fom iheir \‘arna-ordained duly they foxsike every other 
Dharn .a ( 18 " 6 fi) and act up to the urge in them in a spirt 
of dedication to the Overlord. 
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Ttfsumup, the characieri»llc Karnus incntiwncd for 
each Varna are merely indicative of the general trend. Kven 
in the time of the Mahabharata viar there were glaring 
examples of change of Varna duties before Sri Knshn.a. 
Those who had so adopted duties of other Varnas than their 
own were respected and honoured by Sn Krishna. In the 
Oita we do not find the cases of these si.ilwarts mentioned 
with approval or disapproval. This may be bcc.nuse in the 
case of extraordinary pcopte» the rtovidcnlial urge in ihetn- 
Yaddrichcha— nhcir inner voice is the tiiciding factor (4-22). 
That under other ordinary circumstances change of Varna 
duties is injurious has been clearly stated in the t.aa; for 
such change is prompted by the desire for sensual comfort 
or ease. 

Wotthippiog with (the offertuf ef) his own Karma 
Kim from whom all these Bhutas {beisgs) tome forth aad 
by whom all this is pervaded, a naa aUaias to perfection. 

The Karmas of some of the Varnas just described may 
appear superior while those of others inferior. This is why 
we find usually an inclination in individuals to forsake their 
own Varna duties and to adopt others. But this appearance 
of superionly and inferiority m the dunes assigned to the 
Varnas is not real. These duties have been so arr-mged for 
the economic, natur.al and smooth working of human society, 
not with the view of making invidious distinctions. The duties 
prescribed are indeed different but they ate all equally 
important. Every thing is ordained and organised for the 
worship of the universal Purusha. All the four Varnas must 
regard worship of Him through works as their prime concern 
and Carry out the duties assigned to them. In this consists 
His Worship. Through such worship the Overlord has His 
desire for Yajna and Overlordship fulhlied. The duties of 
the Brahrnm are not superior to those of the Shudra. There 
IS none m God’s creation who is either superior or inferior. 
Supenontv and inferiority are not m the natural disposition 
of the Varnas. Rut they are present in the integrity and 
intensity of love for the Overlord and in the quality of Yajnas 
oHered to Him {4“28). AH beings hate been created by 
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Him the whole creation is of His making. To worship 
Him dedlc.atlng to Him all actions — whether apparently 
they are high or low, superior or inferior — is what remains 
for man tn do and this will lead him on unerringly to 
perfection. • 

Belter ones own Dharma (doty) thongli withonl merit, (kaa 
the^Dharma of another well performed. By performing Karma 
assigned to one by ones own nature (one) does not inear tin. 

Karma which f.al!s to a man's lot on account of his 
Varna may appear to be without ment. Adoption of Kartna 
of another Varna for the time being niay see»ti easy and 
imperative for success. But hs should know that the 
apparently nieritless Karma of his own Varna is ever to his 
good. For If he stands fast to his own Varna*ordained 
duty, whatever the result, he remains free from blanie. Hut 
If he relinquishes the duty to which he is born and adopts 
another’s he sins. 

0 Arjuna, one tbaold not abaadon the Karma which it 
inborn in one’s natore, thoogb It is defective; for all under- 
takings are beset with (some) faalt as £re is with smoke. 48 

Karinas inherent in one’s Varna are natural to man. 
They may seem lacking in uieril, stiJJ they should be adhered 
to and performed in aspirit of dedication to the Porushottama. 
There is no Karma which can be altogether faultless. Ail 
Karmas are accompanied by some fault as fire is by smoke. 
Besides, it is also possible that the fault, after all, maybe 
in the outlook of the doer than iii the Karma itself. 
Therefore Arjuna should not shy at a Karma because of its 
ugly appearance. 

With unattached Buddbi everywhere, with the mind 
subdued, with desires abandoned, one achieves by Sanyasa 
(dedication of actions to the Godhead 12-6) the highest 
perfection of Naithkarmya (freedom from bondage of Karma). 

Whatever the fault in a Karma, if only it is done with the 
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-skill described in the Gita, it is remedied. It is therefore 
always unnecessary to brood over such faults. Complete 
■controlof the senses, utter absence of egoism and dedication 
of theBuddhi to the Overlord are the guiding lights on the 
royal road of Sanyasa taught In the Gita. One need only 
take to this road to arrive at perfect hfaishkarmya. 

Know {rom Me in brief, Q Keuateya, howbaviog attained 
such perfection, one obtains the Brahma, which is the state 
-of supreme devotion (18-54) of knowledge. 56 

Sri Krishna will now explain to Arjuna how by attaining 
10 the perfect state of Naishkarmya, one finds his status in 
Brahma as a matter of course •, also as a result of plenary- 
knowledge which accrues in that status, how one acquires 
■unwavering faith and boundless love (I8-54) for the 
Overlord. 

Possessed of purified Buddbi, retlraiDiag the mind and 
-seates, by perseveraoee renounciog the objects of seaies 
tach at heating etc. ahoodoniag likes and ditltkes, 51 

Retiring into solitude, abstemious is eating, austere in 
speech (and) bodily and meolal activities, constaotly devoted 
to Dbyana Yoga (12*6) and taking to ooo-BllachnieDt, 52 

RenouDciDg egoism, (the misuse of) power (7-II), arro- 
gance, desire, anger (and) covetousness, becomiog selfless 
and tranquil, one becomes fit for (realising) Brahma. ' 53 

It miy be noted that the purity of Ruddhi mentioned 
'here is the very condition which results from Buddhi Yoga. 

The exhortaiion contained »n these verses seems to be 
too philosophical and singularly out of place in preparing 
Arjuna to fight. But it is appropriate as .a resume of 
principles of which Buddbi Yoga is comprised. Besides, 
it is well to remember that Arjuna had yet to live after the 
•end of the war and would find useful guidance m it. 
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Having realised Brabma and become traoqniNniiaded, b? 
grieves not and desires not. He is the same lo all beings and 

attains to supreme devotion onto Me(18«S0). ' 54 

Devotion to the 0»i'erlord IS the highest faith in ^^hich 
the state of Jnaiia culitiinates (18*50) 

<<. devotion he knows Me and knows what and .who 1 am 
in principle ” : then having known Me “in principle be 
enters (into Me). > 55 

Devotion perfects and ripens his knowledge of the 
Overlord. He comes to realise Sri Krishna, who and what 
He is — in principle. Having known Him thus in principle 
he then enters into Him. Sn Krishna says here in effect, 
that to know Him as the Enjoyer, the Overlord and Supreme 
Ruler of creation (^24), which Is to know Him in ‘principle’i 
18 the right way to know Him. Without this awakening to 
the principte, devotion however intense will be irregular and 
ineffective. 

Tboagfa always doing all actions taking refuge in Me,' by 
My grace he attains to the eternal and immntable state. 5& 

When Sfi Krishna speaks of the devotee enteririg into 
Himsclt He does not mean th.-it he merges into Himself and 
becomes indistinguishable. The highe.st state of perfection 
and salvation winch can be attained b> a Jtvabbuta has been 
named in the Gita Brahma Nirvana. JlrahmJ-slhiti, status 
in Brahma, though It connotes full knowledge of Brahmt's 
nature and ones own conformity to it in life, may still be 
ii'ipennaRent. It is the penuliimale stale to Brahma 
Nirvana which is the final state. The original Kshara 
n.iture of the Jiv.ibhuia is siHl capable of oterpowering him ; 
for though his achievement in respect of knowledge and 
experience of the Bnhoia may he adequate, he has still 
til acquire the grace of the Purushottama, sufficient to redeem 
him from the Kshara status for ewr, i.e., to achieve nrahma* 
Nirvana. Tven afler reaching up to Br.ahma Nirvana if one 
thinks he has escaped from Karma the Gita disappoints him. 
This IS not, at any rate, definitely proini>«d here. On the 
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other hand, he who is npe for Brahma Nirvana is spoken 
0 i( here as taking refuge in Sri Krishna and doing aU 
Karnias ; by His grace he later attains to the final and eternal 
status. We do not know whether there is birth for this soul 
into the world of Karma in this eternal status. That there 
is no definite suggestion about it m the Gita may be 
readily admitted. But we feel that when the Purushottania 
and Brahma come into creation without any trace of bondage, 
even this redeemed Jiva may be granted births by the Lord’s 
grace m the interest of His creation. Otherwise, it is 
difficult to assume that this redeemed Jiva, absolved of his 
nature, leaving the Brahma behind, of whom he is a particle^ 
merges into the Purushottaina and becomes indistinguishable^ 
We are certain that there IS no wirtant for this conclusion, 
at any rate in the Gita. 

Faith in ones Varna-ordained duties and constant 
discharge of such duties(45 ) , being true toone'sSwadhanna 
in this manner , worship of God with Katmas undertaken in 
the cause of Swadharma (46), perfection achieved through 
ivorahip, which brings freedom from bondage ; status in 
Brahma winch this freedom results in . supreme and 
unwavering devotion which springs from the status in 
Brahma (50-54) , plenary knowledge about’ the Overlord 
which this devotion brings with it and the grace of the Lord 
m which this knowledge and devotion culminate bestowing 
the Akshira status on the Jiva (55) , — this is the entice 
course in brief outline from beginning to end of spiritual 
discipline inwards salvation prescribed in the Gita. Arjuna 
has covered the way up to a point in this course and is 
looking forward to progress further. At this stage he may 
be able to grasp the truth of the full course of the discipline 
intellectually but he cannot experience it. He must seek 
refuge with failh and devotion in the Lord Sn Krishna and 
do all Karma for Him. By His grace he will in the end 
reach the absolute and eternal status of Brahma Nirvana. 

Dedicating all aetioni i» Me with ooe-potated Buddhi, be* 
cem'og Mymiaded, takuif to Buddbi Yoza, do yon (is your 
Baddbi censtaatly on Me. S7 
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The liuddhi imist withdraw its attachment to outward 
impulses. But unless its natural love for the Overlord is 
Riven full scope lo assert itself it can never become un- 
auached or one-po'nted. When devotion to the Overlord 
becomes implanted in the Duddhi its one-pointedness is 
called Chetus. When the liuddhi becomes thus one-pointed 
the man is m tune with the Overlord even in his minutest 
doiiiRS. This IS BuddhI YoRa. Arjuna should take refuge 
in this Buddhi Yoga and constantly and completely dedicate 
Ins one-pninled Buddhi to Sri Krishna. 

Fuiog your Buddlii on Me you shall overcome all diffic- 
ulties by My grace; bat if from egoism yon will oot bear Me. 
you will perish. 58 

Once Buddhi becomes attuned to Sri Krishna all 
obstacles in the way to perfection will be got ever by the 
grace of thu Lord, But if Arjuna succumbs to Abankar (egoj 
and discards Srt Krishna’s advice he is sure to meet with 
spiritual disaster. 

Under the ioflueoce of egoism if you think, “I will not 
fight” it is a vain resolve of yonrs. Your Prakriti will compel 
you (to fight).. 59 

0 Koonteya, bound by your own Karma wbicb is of your 
inborn nature, what under s delusion you desire not to do, even 
■ that yon shall do inspite of yonrself. 50 

0 Arjnna, the Lord abides in the hearts of all beings 
impelling them to movements by his own absolnte wish 
(as, if) they ore mounted on a (potter’s) wheel. 51 

Arjuna’s resolve will be frustrated not by his inborn 
Kshatnya nature alone. There is also another cause 
infinitely more potent. The overlord — Sri Krishna, the « 
Purushottama — is abiding in the heart of every being as an’ 
Qver-po'veriiig will. There is a motive behind His will 
though this u ordinarily 'not perceived. He bends beings 
to His absolute will and makes them do actions helplessly 
as it were for His own purposes. A Jiva whether he is 
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pure or impure, pious or sinful can never go against His 
Even as He gets those who ate good to promote 
by their actions the welfare of His creatures and to sustain 
His eternal DUarma, so does He get the wicked to do the 
work of destruction. His work of protection and destruction 
is thus constantly proceeding without His direct interference, 
yet in subjection to His will- Any Ihmg m creation whether 
It IS good or had which comes to be with a compelling force 
can never do so except by His will. 

The impending fight is not of Arjuna’s. or Duryodhana's 
seeking. The enmity between the Kouravas and Pandavas 
is not Us real cause. The Overlord has resoeved on a 
campaign of destruction (ll'*32). One of those whom He 
uses aa His chief instruments in it is Arjuna. He has been 
gifted with all the necessary qualities and capacities he needs 
for this work , and Arjuna is now required mechanically to 
execute the work of destruction according to Sri Krishna’s 
plans. 

The fact that the Overlord, rvho sets the Jiva to act, 
resides in his heart is highly suggestive. There are two 
distinct and well recognised impulses m man which prompt 
and press him on the high road of life’s activities. They 
are the impulses from the heart and from the intellect 
Among these, in our day, we esteem the intellectual 
impulses as our saviours and discard and even despise the 
impulses from the heart as worthless sentiments. Vet, 
in certain matters even these sentiments are given more 
importance than may be nghtly their due, that is so, for 
example, m regard to sexual love, in regard to the fine arts 
and in regard to our ide.-is of joy and beauty. Human life if W’e 
observe it closely IS found otdvnanly to be more under the 
influence of heart impulses than under those of the intellect. 
As Sn Krishna speaks ol the human heart as the seat of 
His presence, we ihmk the impulses from that region should 
receive greater atveatton. It is true, however, that men 
sometimes become victims of false impulses from the heart 
in moments of their weakness and sufiFer as a result. But 
is this not equally true about intellectual tmpuUes also * 
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Indian culture hf.wever has ever chosen to rely on heart 
impulses as the better of the two. It seems that in our day, 
o<tr Confidence in heart impulses has weakened. Hut «'e 
can think of no other Ionic to revitalise that belief thr.n the 
Giiddhi Voga of the Gita. May the Lord Sri Krishna, its 
author, bless India once again with Laitli and make its future 
as bright, as its past. 

Do you seek refuge to Him witk all your beiog, 0 
-Arjaua; by His grace thall you allaia suprene peace and 
eternal abode. 62 

It is not possible to avoid the.fight. Dut it is possible 
to secure his spiritual welLbeing even .iccept/ng the fight. 
To achie\o this he mu»t surrender hiii>self with all hts 
being to Sri Krishna, the l*«ru>hottaina. He must dedicate 
all hts aspirations*to Him. And then even in the terrible 
crisis which ts facing him he will obtain perennial peace. 
Whether in times of cris.s or peace the only royal ro-id 
leading to his eternal spiritual well-being is Buddhi Voga. 
Arjuna was in a fix as to how to gam bis Shreya f2-7). He 
begged Sri Krishna to help him solve his problem which 
Sri Krishna has done here (57 to 62). 

I bare isogbt you thus Ibst JoBsa, most secret of secrets; 
think over It fully (and) do as yon please. 63 

Ooce again hear yon My most supreme word, of all secrets 
• the most secret. Yon are well -beloved of Me. Therefore 1 will 
speak for yonr benefit. 64 

Become My-minded, be devoted to Me, sacrifice unto Me, 
prostrate before Me. You will certainly come to Me alone. 1 
promise yon, (for) you are dear to Me. 6S 

To .arrive at Sri Krishna is the goal of all beings in 
creation. Arjuna should not stray through ignoranco from 
this easy straight path. 

Abandon all (other) Dbarmat; take refoge in Me alone; 

1 will ff^^ T'*** from all sins. Grieve not. 66 
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[Jhar.«a docs nol mean in the Citi a bundle <<f uu- 
■ccrutn doctrines : rnr h it a code of moral or relifiiotfi 
laws. 'I'hcrc is a Deny, of absolute will and power, presidinc 
over all happenings in cream ri, ITc has set ihr wheel of 
nharma Tollinu as described in lUtddhi Vojjn. ncings are 
created by Mini that they should satisfy Mis desire 
jOT Overloidship and enj »ynicnl of Vajiia. Therefore 
^ccording to the fJna the Dharms of beings consists in 
^itisfyinf; this desire of the l.ord. 

The nimd and the lluildhi may su^tgest egoistic idents 
of Mliarnia, These should b- reicctcd by Arjiina (6-241. 
He should co nplctcly conoucr bis ego and surrender himself 
to th»- I.ord Sfi Krishna. Me has the power to save him 
from all sins with which his mind {Tightens him. He will 
nut of Mis crest love and condnesi.niTer him that redemption 
even without his ashing. Wh^n so great i^ his good fortune 
Arjuna should not (it>c\e. 

Tbit it oerer to be told by you lo one wbo is witboul 
•uiUrtty, who it not (&ty) utvotet, and who it vrSlbout 
ibe desire to boow, nor also him who tpealcr evil of Me. 67 

He who haviag cherished great devotion lo Me, discloses 
thii tupremc teeret to My devotees, thsH without doubt 
eooie to Me. 66 

Among men who serve Me there is nose dearer to Me than 
he; Dor will there he aay other more beloved of Me on earth 
then he. ' 69 

The Gi\a should be studied or taught Nsilh faith in 
and devotinu to the Lord. Otherwise the mere labour of 
the task brings one n»* return. 

And by him who itudiet this sacred dialogue of oust 
1 Consider, 1 shall have been worshipped by Jnana Yajna 
(sacriBce of knowledge). 70 

And the man who with faitb and without Jealousy lirlen. 
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to fbit — eves be being liberated, tball attain to tbe bappr 
worlds (reached bjr) those of righteons deeds. 71 

We sugijcsled that the teaching in the Gita was not 
meant solely for Arjuna, nor was it meant to meet the crisis 
which just then developed on the battle field. Buddhi Yoga 
was taught by the L'lrd Sii Krishna as the most important 
event of Hi« Avatar; and as .a loving and an everlasting 
boon to the huntan race (2-10). These verses here support 
our suggestion. 

Hat this been listened to by you, 0 Partba, with one* 
pointed Bnddbi? Has tbe detnsioa of your ignorance been 
folly destroyed ? 72 

Arjuna said : 

My delnsioo is destroyed ; 1 have regained my sense (of 
tbe rigat) tbrongb Yoor grtee, 0 Krishna. I stand freed 
from oonbts ; I will do yoor bidding. 73 

San/aya said : 

That I heard Ibis dialogne of Sri Krishna and the 
great touted Arjuna which was marTellooi and caused my 
hair to staud on end. 74 

Through the grace of Vyasa I listened to this secret and 
Supreme Yoga from tbe Lord of Yoga. Sri Krishna Himself 
speaking before mine eyes. 75 

0 King, remembering and remembering this marreHons 
and sacred dialogue between Sri Krishna and Arjuna I rejoice 
again and again. 75 

And remembering and remembering the most wonderful 
form of Sri Hari (Sri Krishna II) great it my wonder, 

0 King (Dhritarashtra) and I rejoice again and again. 77 

Whereever Sri Krithni tbe Lord of Yoga nnd Partba 
(Arjnna) the wielder of tbe bow are, there assuredly are 
prosperity, victory, wealth and eternal wisdom. So I deem. 7S 


END or Tlin MCHTEENTH CirAPTER. 



GLOSSARY 

Ad&yatma : 1. Sou)'& aspUatton for the Overlord. 

2. Thejiva’s or Brahma’s natural regard for the Oversoul. 

3. Science of the soul as taught in the Gita. 

AdhihhaU : 1. The Jiva Putusha (soul) which is under 
the sway of its Pralcritic nature. 2. The state in which the 
Purusha is under the influence of Prakiiii. 

Adbidsiva : 1 . The Purusha who is true to his Adhyalmic 
nature and abides in fidelity to the Overlord. 2. The state 
of unwavering fidelity to Him. 

Adhiyain* ; The Overlord as the sole cnjoyer of all 
sacrifice by His subjects in creation. 

Ataalcar : 1. Tha ego principle, 2. The ego nature in 
beings. 

Aiaaai : 1. Ign trance. 2. The mental and sensual 
impulses in beings. 

Alcirma : 1. \Vi(idraw.xl from or refusal of Karma 
(action). 2 . Action free from bondage. 

AkasKa: I. Ether or space. 2. Space— One of the 
elemental principles. 

Akibara: 1. Inf illible in the ordained Bhnva (allllude) 
of Adhyatma. 2. Tha Piirushottama. 3. Brahma. 4. Ini^ 
perishable; indestruci hla. 

Anmta: 1. Life giving njctar. 2. Food leftover fro n 
offerings to the gods. 

AmraUtra: 1. Immoruhty. 2. Sorrowlcssncss. 

Aoatma; The apostate or unregenerato soul. 

Apana; 1. Outgoing breath. 2. A iife-wmd in the 
body moving downwards. 

Asst; 1. Non-existmg. 2. Unreal, untrue. 3. Demonaic 
(Asuri). 4. Evil. 5. Sensual. 6. Dark. 7. Apostate; fallen. 

Asura: 1. Demonaic. 2. Sensual. 3. Egoistic. 

Aswatba: I. The holy fig-tree. 2, The same symbolising 
the spiritual processes in creation. 

Atma: (The word is ujjd synany.nously according to 
context and means.) 

1. The oversoul when Overlotdshlp or divine mijesty 

is spoken of. 

2. The Original Soul principle when its nxlurc is 

spoken of. 
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3. The ]iva or individual fioul when the presence of 
Jnana, Vijnana, Yoga or equanimity or their absence are 
spolcn of. 

4. The Buddhi (intellect) when its purity or otherwise- 

is spoken of. 

5. The raiad (or senses) trheo its ignorance or restraint 

is spoken of. 

AtoBTan or Atmavaoia: The Jiva (soul) who has faith in 
and strives towards God. 2. Thejira whose souf nature is 
true to its ordained aspiration for the Overlord. 

Avyakta : 1. The uninanifest Atmic prinaple. ‘2. The 
Unmanifest Sou! nature In the Overlord and In Brahma which 
the Jiva has also derived from them. .3. Brahma. 

Avyaraiayio: One whose intellect (Buddhi) is not God* 
wardly and therefore faulty in its attitude to and dealings 
with the mind and senses. 

Avyaya: 1. Imperishable. 2. Absolute. 

Afokta ; 1. One not attuned to Buddhiyoga or to the 
Overlord. 2. Improper. 

Bbava: 1. Idea. 2. Motive. 3. Principle 4. Tendency. 

5, Ezistencs. 6. Avidity of the Purusha nature for happiness. 

7. Ordained attitude of the Furusha to the Overlord. 

8. Ones regard for another. 

Bhata: I. Born; become. 2. Creatures. 3. Elements 
4. Elemental principles. 5. Prakritic capacity or principles. 

6. Spirit. 

Bbavana: 1. Faith. 2. Knowledge; understanding 
Braiuna: The Godhead next below the Purushottama 
He is the universal soul in creation and the actual creator. 

2. The basic sound (Pranava) ** OM 

Brahna Bhata: One who has become perfectly attuned 
to Erahma-Yoga, or Brahroa-Slhita. 

Brahisa'Uarya : 1. Brabma-Yogayukta state (5-10-21). 

2. Celibacy. 

Baahma-Nirvana : State of Baal repose of the soul in 
Brahma. 

Brahssi-Sthiti: The state of the soul when in tune with 
the Brahma. 2 . Life poised in Brahma. 

Brahma-Yoga : Brahma’s iitense and incessant absorption 
in Karma for the Overlord. 
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BaMhi: 1. Inteliccl. 2. Intellect Principle. 3. Vyva« 
syatmicA Buddhi. 4. Adhyatma Buddhi; intellect imbued 
with an aspiration for the Overlord. 

Baddhi-Yoga: InluUive knowledge about the Overlord 
aided ty the intellect leading lo or calminaling in the Over* 
lord. 2. Science of the soul ; Adhyatma. 

Chetus; Same asChitta: one-pointed Buddhi; Buddhi 
intent on the Overlord. 

Dam: 1. Godward. 2. Divine. 

Dana: 1. Charity. 2. Gift. 3. Actions done for the 
benefit of ones fellow beings fn cre-ition. 4. The principle 
underlying the second of the ordained Niyata-Karmas (y.ajna, 
Dana and Tapa.) 

Djanms 1. Righteousness. 2. School of spiritual 
thought. 3. Ones duty according to ones social order. 
4, Rules of the Slustras or codes of religion. 5. Will to 
spiritual progress and achievement. 6. Law of creation or 
ones being. 7. Religion, precept. 

Divya: Divine , godly. 

Dwaadwa: Happiness and sorrow, like and dislike. 
2. The principle of duality In unity. 

Gunas : The three qualities of Prakrit! viz : Satvai Ra}a 
and Tama. 

Gunaiita: One who has overcome the binding nature of 
the qualities. 

Jiva or Jiva-Bhuta: The individual soul. 

Jnana : i. Knowledge. 2. Knowledge about the 
creation. 3. The intellectual function, 4. Knowledge 
expressed through enlightened Iiving{l3 7, 10), S. Adhyatma- 
Inana, Jnaaa and Vijnana combined. 6. Faith in God as 
in Buddhiyoga. 

Jnana-Chalcshu : 1. lotuUion as the means of knowledge. 
2. Inner vision, 

Jsana'Yoga: Intellectual striving for knowledge without 
the aid of intuition. 

Joana-Yajoa ; Sacrifices by way of acquisition of know- 
ledge about the Overlord. 

Jnani: 1. The man of knowledge. 2. The perfect 
knower. 3. Buddhiyogi. ^ 
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Jneya : I. Object of knowledge. 2. The unknown 
which is to be known. 3. The Overlord ; Sri Krishna, the 
PurushoUama. 

Kala: 1. Time. Destroyer. 3. State of the soul. 

Ksipa: 1. World age. 2. Urahma’s day and night. 

Karma: 1. Action. 2. Action with an eye to its fruit. 
3.^ Action resulting in bondage. 4. Action which does not 
bind.^ 5. Obligatory (Niyala) actions. 6. The causative 
principle of Karma. 7. Ordained social duties. 

Karma-Yoga': 1. The doing of actions in an attitude of 
Buddhi-yoga. 2. Action don*, with the sense organs under 
the control of the mind. 3. Doing actions without (Sanga) 
attachment to the execution or fruit thereof; disinterested 
action. 

Kshara : 1. Fallible in ones ordained Bhara (attitude) 
of fidelity to the Overlord. 2. Destructible. 

Kihefra : The individual soul : Jiva. 

Ksbetrajoa; The Overlord; Lord Sri Krishna: the 
Purusbottama of the Gita. 

Katattba : 1. The entity at the base of creation ; Brahma. 

2. The Jiva who has attained his proper status in Brahma. 

Lokasangraha : Holding together of the people; good of 
the people. 

Mahat: 1. Buddhi; intellect. 2. The intellect principle. 

Maya: The Overlord’s divine will which is binding on 
the whole creation. 2. Overbearing egoism in the Jiva. 

3. Illusion. 

Naiihkarmya : ] , Salvation. 2. Withdrawal from 
Karma (action) to escape bondage (f)- 

Nirdrandwa: Freedom from attachment to like or dis- 
like, happiness or sorrow. 

Nirvana : Final infallible status of the soul (Jiva) in 
Brahma , or redemption from Samsara. 

Niryoga-Ksbema : Free from the desire for ones own well- 
being. 

Nitbta: I. Faith. 2, Devotion. 

'Kiitraiganya : The state in which the binding effect of 
the three Gunas (qualities) of Prakrit! is overcome. 

Niyata: I. Ordained by the Overlord. 2. Natural, 

3. Obligatory. 4. Controlled. 
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Niyata-KensiBs ; Yajna, Dana and Tapa. 

ParamaUna: The OrerJord; the supreire Sc-ul. 

Prabhava: !► Cteaiion. 2. Birth. 

Prakriii: 3. The crealh’c princtpJe or ihe principle of 
causation in nature which provides obifcls of enjoyment fer 
the Purusha (soul) by the play of the three qualities inherent 
in it. 2. The cause of all chaoce and action. 3, Individual 
nature. 4. The unmanHest Brahira. (Avyakta), 

Praleya : I. Dissolutirn. 2. The end. Death. 

Prana: 1. Breath. 2. Vital cneTBy. 

Pumiba : 1. The soul-nafurewiih the capacity of desiring 
enjoyment, as in the Jiva, Brahma and the Puiushottatt'a. 
2. The principle of enje-yment, either expressed or quiescent 
inherent in soul nature. 3. The soul true to its ordained 
attitude of fidelity to the Overlord. 

Paruihottatna J 1. The suprerrest Purusha. 2. The 
Overlord in Creation. 3. Sri Krishna. 

Rajas : The second quality of Pralcriti which is the cause 
of egosense, attachment or passion and love of activity. 

Samatrat Pquai'nindedness; equanimity. 

Samsars: Life subject to rebirth due to Karmic- bondage. 

Sanga: The ego.sense in or attachment to the doing of 
Karma or its result. 

Saokalpa: 1. Will, desire. 2. Thought or enunciation 
of ones desire. 

Sankbya: 1. Knowledge acquired by the intellect 
without the aid of intuition. 2. Jnana-yoga, the path of 
knowledge. 3. The path of Sanyasa (withdrawal from 
Karma.) 4. The School of KapUa Sankhya. 

Saoyasa : 1. Refusal of action. 2. Giving up fruit of 
action, Tyaga. 3. Giving up desire or like and dislike for 
the pairs of opposites. 4. Giving up Sankalpa or ego-sense 
in doing actions. 5. Dedication to the Overlord. 
6. Freedom from bondage due to renunciation. • 

Sarga 1 . Creation, ff.Life subject to rebirth. 

Sal: 1. Good. 2. Godly. 3. Enlightened. 4. Indus- 
tructible. 5, Existing. 6. Real, true. 7. Divine (Daivi). 
8. Faithful. 

Salra: 1. The first of the three qualities of Prakriti, 
which produces purity, enlightenment and happiness in the 
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Jiva. 2. Spirit; energy. 3. Highest prevailing Gunainany 
Jiva. 4. Being ; entity. 

Shattra : Science of Buddhi-Voga taught in the Gita- 

Shraddba: I, Faith. 2. Belief in the Overlord Poru- 
’ shottama as taught in the Gita, 

StblU'Praina: hfan of steady wisdom. One whose 
intellect is firm and at peace. 

Taaas: The third quality of Prakriti which causes 
ignorance, error, indolence and sleep in the Jiva. 

Tapas: 1. Austerity. 2, Acts of Austerity. 

Tatvadarshi: Knower of the prlndple under-lying crea- 
tion as taught in the Gita. 

Tjaga: 1. Giving up (desirefor) fruit of actions. 2. Renun- 
ciation ; Sanyasa. 

Vibbutc: 1. Becoming: creation. 2. Expression. 

Vij'nana: 1. A soul’s vision of its own relation to the 
Overlord. 2. Its capacity for knowledge about the Overseul. 

3. Intuitive knowledge. 4. Joana. 

VyaTasayatfflIeaBaddbi: Intellect which is Godwardly 
and therefore faultless in its attitude to the mind and senses. 

Yajaa : Action devotedly done for and dedicated to the 
Overlord. 2. Same to the other gods. 3. Sacrifice, rilual 
or offering. 4. The principle of interdependence in creation 
ordered by the creator (Brahma). 

Yatatma: One who devotes his senses, mind and Buddhi 
to the Overlord ; or to the attainment of salvation (6-12). 

Yoga: 1. Intuitional way to knowledge about the Over- ^ 
lord. 2. Buddhi-yoga. 3. Karma Yoga. 4. Patanjala Yoga 
5. Self-expression of the Overlord into the creation and his 
immanence in or identification with it. 6. The Jivas aspiration 
for the Overlord or communion with or devotion to Him. 

7. Union. 8. Path ; means, 

Yogamdha: One established in Buddhi. Yoga. 

Yoga*Yakti: One who has achieved or is attempting 
to achieve Buddhi-Voga or firahma-yoga-yukta state (5-21). 

Yogi : 1. One striving to reach God or for knowledge of 
. Him. 2. Buddhj-Vogi. 3. Karma-Yogi. 

Yoni : 1. Womb. 2 . Source. 

Ynkia: 1. One attuned to Buddhi-Yoga. 2. Devoted, 

3. proper; suitable. 4, United with. 
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